THE  LIBRARY  OF  JAINA  LITERATURE— Vol.  IX 


/  5 

S  ^ 

RATNA  KARANDA  SRAVAKACHARA 

OR 

THE  HOUSEHOLDER’S  DHARMA 
OF 

srT  samantabhadracharya 


Translated  into  English 


h 

CHAMPAT  RAl  JAIN 

Barrisler-at-LaW 


SECOND  EDITION 


THE  JAINA  PARISHAD  PUBLISHING  HOUSE, 
BIJNOR,  U.P. 


1931 


Printed  hy  K.  Mittra,  at  The  Indian  Press, i Ltd.,  Allahabad.. 


NOTE  TO  THE  SECOND  EDITION 


I  am  leaving  out  the  philosophical  introduction  which 
is  really  not  needed  in  a  work  of  this  kind  ;  but  I  am 
adding  a  few  other  notes  bearing  on  the  main  purpose 
of  the  book  which  are  not  unlikely  to  enhance  its  value 
In  Appendix  A,  I  am  giving  the  differences  in  the  teach¬ 
ings  of  the  different  Acharyas,  and  the  explanation  of 
the  differences,  together  with  brief  notes  on  the  differ¬ 
ences  of  opinion  between  the  Digambara  and  the 
SwetSmbara  sects  concerning  the  householder’s  rules 
of  conduct. 

Appendix  B  embodies  an  article  on  Yoga-Sanmihi, 
which  is  intended  to  bring  in  a  line  the  practical  side 
of  the  Jaina  and  the  Hindu  methods  of  Self-realization, 
and  to  elucidate  the  doctrine  of  Yoga  practice. 
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PREFACE 


A  word  of  explanation  seems  necessary  for  the  pre¬ 
sent  undertaking,  inasmuch  as  my  ignorance  of  the 
language  of  the  original  text  can  hardly  be  said  to  con¬ 
stitute  a  qualification  for  the  work  of  translation.  I  was, 
however,  irresistibly  drawn  to  the  work  by  its  remarkable 
lucidity  which  even  percolated  through  a  Hindi  transla¬ 
tion,  published,  with  text,  by  the  Jaina  Grantha  Ratnakar 
Karyalaya  of  Bombay  in  1914.  It  is  with  the  aid  of  this 
Hindi  version  that  the  present  translation  has  been 
prepared.  As  regards  the  accuracy  of  the  English 
rendering,  I  am  assured,  on  good  authority,  that  the 
excellence  of  the  Hindi  translation  has  prevented  my 
falling  into  error  to  any  great  extent.  I  may  also  add 
that  I  have  tried  to  follow  the  text  literally  except  where 
it  was  likely  to  obscure  the  sense. 

It  may  be  stated  here  that  the  Ratna  Karanda 
Sravakachara  is  a  work  of  great  authority  on  Jainism, 
and  is  highly  respected  by  the  Jainas  for  this  reason. 
It  is  possessed  of  exceptional  merit,  and  contains,  within 
its  150  verses,  the  gist  of  the  entire  Canon  on  the 
householder's  dharma  (conduct),  its  author,  SwEmi  ^rl 
Samantabhadracharya,  a  famous  Jaina  saint,  said  to 
have  lived  about  the  latter  part  of  the  second  century 
A.D.,  having  actually  accomplished  the  difficult  feat  of 
^encompassing  the  sea  in  a  drop.' 
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Of  the  author’s  life  we  know  but  little ;  he  was  a 
native  of  Kanchinagari — probably  modern  Oonjeeve- 
rum — and  was  endowed  with  exceptional  literary  and 
philosophical  talent,  as  is  evident  from  his  works.  On 
being  ordained  to  the  order  of  monks,  he  began  to  lead 
the  life  of  homelessness  enjoined  on  Jaina  saints,  and 
went  about  preaching  the  doctrines  of  Jainism,  an  in¬ 
scription  at  Sravana  Belgola  showing,  in  his  own  words, 
that  he  successfully  carried  on  debate  in  places  so  widely 
apart  as  Dacca  in  Bengal  and  Kararh  in  the  Surat 
district.  That  he  was  a  brilliant  grammarian,  poet, 
logician  and  philosopher,  is  not  open  to  dispute  ;  his 
writings  have  always  commanded  the  greatest  respect 
from  his  readers,  and  great  acharyas^  like  Jinasen- 
acharya,  the  famous  author  of  the  monumental  Maha- 
PurSna,  and  other  learned  writers  have  offered  him 
salutation  at  the  commencement  of  their  own  works. 

The  best  known  incident  of  the  life  of  our  author, 
and  the  one  which  brought  him  immortal  fame,  was  a 
miracle  which  was  wrought  at  Varanasi  (now  known  as 
Benares).  He  was  asked  by  the  raja  of  that  place  to 
prostrate  himself  before  a  certain  idol  in  one  of  the  non- 
Jaina  temples  of  the  city,  when  he  boldly  declared  that 
the  image  would  not  be  able  to  endure  his  salutation,  be¬ 
cause  of  his  being  a  believer  in  the  true  Deva  (God).  He 
was  thereupon  forced  to  bow  before  the  image,  when  all  of 
a  sudden  the  idol  burst,  revealing  a  beautiful  pratihimha 
(image)  of  Chandra  Prabhu  Bhagwan,  the  eighth  of  the 
holy  Tlrthamkaras,  to  the  wonder  and  astonishment  of 
all  present  !  This  led  to  the  conversion  of  the  king  and  a 
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large  number  of  his  subjects,  and  is  vouched  for  by 
many  indications  of  an  historical  nature,  being  also 
mentioned  in  one  of  the  inscriptions  at  ^ravana  Belgola. 

As  regards  the  works  composed  by  the  acharya, 
he  is  known  to  be  the  author  of  the  following  books, 
in  addition  to  the  Ratna  Karanda  Sravakachara : 

(1)  the  Gandhahastirnahahhasya,  a  monumental 

commentary,  comprising  no  less  than  84,000 
slokas  (verses)  on  the  Tattvartha  Sutra^ 

(2)  the  Yuktyanusasana, 

(3)  the  Jina^^ataJcalankaraj 

(4)  the  Vijayadhavala  Tika^  and 

(5)  the  Tattvanusasana . 

Of  these,  the  Gandhahastimohahhasya^  with  the 
exception  of  its  Mangalacharana  (salutation  to  the  deity), 
is  not  known  to  be  extant  now.  The  Many alachar ana ^ 
known  as  the  Devagama  Stotra^  or  the  Apia  Mimamsa^ 
itself  contains  140  slokas,  and  has  been  the  subject  of 
several  commentaries,  the  most  famous  being — 

(^)  the  Astasati^  containing  800  slokas^  by  Akalanka 
Bhatta, 

{ii)  the  A^tasahasri  by  Swaml  Vidyananda,  and 
(m)  the  Devagamavritti  by  Sri  Vasunanda  Sid- 
dhanta  Ohakravarti. 


Hardoi 

June  17th,  1917 
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INTRODUCTION 


In  order  to  appreciate  the  true  position  of  the 
householder’s  dharma  described  in  the  following 
pages,  we  should  try  to  familiarise  ourselves  with 
the  fundamental  philosophy  of  the  Jaina  siddhanta 
upon  which  that  dharma  is  founded.  Jainism  aims, 
not  at  turning  mankind  into  an  army  of  hungry 
beggars,  constantly  begging  for  boons,  from  some 
real  or  imaginary  superhuman  agency,  nor^  at 
converting  its  votaries  into  fanatics  of  unrequited 
love,  revolving,  moth-like,  round  some  luminous 
spiritual  ‘magnet,’  to  be  ultimately  absorbed  by  it, 
but  at  raising  every  one,  who  cares  to  follow  its 
method,  to  the  supreme  status  of  godhood,  charac¬ 
terised,  as  it  is,  by  many  kinds  of  perfections, 
including  those  in  respect  of  right  convictions,  or 
faith,  knowledge,  bliss  and  power.  In  other  words, 
those  who  follow  Jainism  become,  not  attendants 
upon  any  real  or  mythological  god  or  goddess,  but 
gods  themselves ;  and  endowed  with  omniscience 
and  all  other  divine  qualities,  live  for  ever  in  the 
enjoyment  of  perfect  freedom  and  bliss. 

Those  who  have  followed  the  rules  of  conduct 
governing  the  householder’s  life  in  Jainism  have 
invariably,  in  the  end,  successfully  entered  sannyasa 
(sainthood),  and,  sooner  or  later  obtained  Nirvana. 
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A  very  large  number  of  souls,  who  have  been 
benefited  by  the  Jaina  teaching,  are  now  living, 
as  full  and  perfect  gods,  in  the  Blessed  Land 
of  Nirvana. 

From  the  above  it  can  be  seen  that  Jainism  is 
a  highly  practical  religion.  Its  doctrine  is  not  a 
mere  theory  \  practical  experience  of  a  very  large 
section  of  humanity  has  confirmed  its  teaching  time 
and  again.  The  test  of  practicability  is  really  fur¬ 
nished  by  the  question  “  has  anybody  ever  benefited 
by  a  doctrine  ?  and  if  this  can  be  answered  in  the 
affirmative,  the  doctrine  is  a  practical  one.  The  one 
really  important  point  in  regard  to  which  Jainism 
is  distinguishable  from  other  religions  is  this  charac-^ 
teristic  of  practicability.  The  Jaina  Records  contain 
biographies  of  a  very  large  number  of  men  who 
have  realised  the  truth  and  practicability  of  the 
Jaina  teaching  in  their  own  lives.  It  should  also 
be  remembered  that  the  Jaina  teaching  is  not 
allegorical,  which  is  another  characteristic  of  a 
practical  religion.  It  will  be  idle  to  expect  practi¬ 
cability  from  allegorical  religions,  which  cannot,  as 
a  matter  of  fact,  point  to  a  single  soul  that  may  be 
said  to  have  attained  Nirvana  ! 

Yet  another  test  of  practicability  is  the  univer¬ 
sality  or  catholicity  of  a  religion,  in  other  words, 
whether  a  religion  is  able  to  help  all  sorts  and 
conditions  of  men  or  not.  Here  is  a  list  of  a  few 
of  the  base  sinners  who  have  been  benefited  by  the 
Jaina  doctrine,  as  the  Jaina  Records  show. 
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Dridha  Surya  was  a  thief  who  was  hanged  on 
the  gallows.  In  the  last  moments  of  his  life  he 
recited  the  great  obeisance  mantram  (  given  in  Part 
5  of  this  book),  and  his  soul  went  to  heaven.  A 
prostitute,  Ananga  Sena  by  name,  who  embraced 
Jainism,  went  to  Paradise.  The  wicked  Mriga  Sena, 
who  was  a  low  caste  Sudra,  obtained  rebirth  m  a 
noble  human  family,  as  the  result  of  leading  the 
Jaina  life  later  on.  The  pariah  Yamapala  was 
actually  praised  by  Devas  (residents  of  the 
heavens),  who  came  down  to  admire  the  strength 
and  fearlessness  of  his  resolution.  A  Brahman, 
named  Kapila,  who  had  set  fire  to  the  body  of  a 
Jaina  saint,  repented  of  his  evil  deed  later,  and 
became  a  Saint  himself.  The  nun  Jyestha  fell  from 
virtue,  gave  birth  to  a  child,  but  was  again  adinit- 
ted  in  the  Holy  Orders.  King  Madhu  forcibly 
carried  off  the  wife  of  a  chief,  and  kept  her  as  his 
concubine  in  his  palace  ;  but  later  they  both  repent¬ 
ed  of  their  evil  deeds,  entered  Sannyasa,  and  escaped 
from  the  consequences  of  their  sin.  One  An j ana, 
who  was  a  thief  and  a  dissolute  libertine,  obtained 
Salvation  by  following  the  Jaina  doctrine.  T  e 
flesh-eater.  Prince  Mriga  Dhvaja,  renounced  the 
world,  became  a  saint  and  obtained  salvation.  King 
Saudasa,  too,  who  used  to  eat  human  flesh,  became 

a  Jaina  and  obtained  Nirvana. 

The  above  list  is  sufficient  to  show  that  the 
teaching  of  Jainism  can  be  helpful  to  all  souls-to 
all  sorts  and  conditions  of  men  and  women  and 
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even  the  worst  sinners  need  not  despair,  but  may  rest 
assured  that  their  sins  will  be  wiped  out  entirely  one 
day,  by  a  sincere  repentance  and  an  adequate  (scien¬ 
tific)  knowledge  of  the  soul,  as  is  taught  in  Jainism. 

Jainism  does  not  even  lay  down  caste  restrictions 
of  any  kind,  for  admission  into  its  fold.  It  will  not 
allow  caste  or  any  other  considerations  to  mar  the 
progress  of  an  aspiring  soul.  Even  Sudras,  and 
mlechchhas  and  pariahs  may  obtain  admission  into 
Jainism,  and  be  purified.  The  motto  of  Jainism  is  : 

Caste  is  for  man  ;  not  man  for  the  ‘caste  ’  !  ”  The 
Jama  books  contain  many  accounts  of  the  conversion 
of  Sudras  and  jo  w  caste  men.  Saint  Samadhi  Gupta 
instructed  a  Sudra  girl,  Putigandha  by  name  ;  Saint 
Agnibhuta  converted  a  pariah’s  blind  daughter; 
many  mlechchhas  were  converted  by  the  Jaina  Tea¬ 
chers,  and  great  Jaina  Kings  even  married  mlechchha 
princesses,  and  the  daughters  of  non-Aryan  chief¬ 
tains. 

According  to  Jainism,  every  soul  is  already  a  full 
and  perfect  God  in  potency,  that  is  to  say,  unmani¬ 
fest,  The  Godhood  of  the  soul  is  held  down  by  the 
evil  influence  of  matter,  which  is  in  association  with 
it.  What  one,  therefore,  has  to  do  is  only  to  purge 
his  soul  of  the  element  of  matter,  so  that  the  spirit 
substance,  viz.,  the  soul,  be  left  unhampered  by 
the  companionship  of  the  crippling  foreign  substance. 
The  nature  of  the  different  existing  substances,  and 
in  particular  of  the  soul  substance,  has  been  dealt 
with  in  other  books,  amongst  which  may  be  read  my 
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Faith,  Knowledge  and  Conduct,  but  the  nature  of 
the  forces  responsible  for  the  union  and  separation 
of  matter  will  be  briefly  described  here. 

Observation  shows  that  the  soul  may  be  affected 
pleasurably  or  painfully  by  its  three  kinds  of  actions, 
mental,  physical  and  vocal.  But  before  a  change 
of  a  feeling- state,  into  an  agreeable  or  a  disagree¬ 
able  one,  can  take  place,  it  is  essential  that  a 
modifying  agent  should  enter  the  soul’s  constitution. 
For  in  the  absence  of  a  modifying  cause  no  change 
in  the  existing  state  of  a  thing  is  conceivable. 
Now,  in  the  case  of  the  soul  substance  this  modify¬ 
ing  agent  can  be  nothing  else  but  matter.  The 
first  great  law  of  interaction  between  spirit  and 
matter,  accordingly,  may  be  laid  down  as  follows  : 

All  actions  of  embodied  living  beings,  whether 
mental  or  physical,  including  speech,  are  accom¬ 
panied  by  an  influx  of  matter  into  the  soul. 

It  will  be  seen  that  our  first  law  of  interaction 
only  concerns  the  process  of  the  influx  of  matter* 
which  accompanies  every  action  ;  it  has  nothing  to 
do  with  the  question  whether  it  actually  make  an 
impression  on  the  soul  or  not,  for  that  depends  on 
whether  the  soul  be  attentive  to  the  in-coming 
stimulus.  It  must  have  happened  within  the 
experience  of  every  one  of  us  that  we  have  failed 
to  notice  the  taste  of  viands  put  before  us  whenever 
attention  has  been  deeply  engrossed  elsewhere.  The 
physiology  of  taste  goes  to  indicate  that  while  the 
bulk  of  food  passes  into  the  stomach  through  the 
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gullet,  some  finer  particles  of  relish  reach  the  soul, 
through  the  glands  of  taste  and  the  nerves  connect¬ 
ed  with  them,  enabling  it  to  feel  and  enjoy  the  taste 
of  each  morsel.  But  the  relish  particles  must  be 
there  all  the  same  in  either  case,  whether  the  soul 
attend  to  them  or  not.  It  would  follow  from  this 
that  they  do  not  combine  with  spirit,  except  when 
they  find  the  door  open  and  the  chamber-maid  of 
the  soul  waiting  to  take  them  into  the  presence  of 
her  mistress.  This  maid-in-waiting  is  nothing  other 
than  attention  which  opens  the  door  to  the  in¬ 
coming  stimulus.  But  attention  always  implies 
interest,  whether  it  indicate  the  merest  wish  to 
know  or  the  most  passionate  longing  to  ‘  embrace.  ’ 
It  would  follow  from  this  that  the  fusion  of  spirit 
and  matter  cannot  take  place  unless  the  soul  be  first 
thrown  into  an  attitude  of  desire,  which  signifies  its 
inability  to  resist  the  advance  of  the  intruders,  who 
readily  combine  with  it.  The  companionship  of 
spirit  and  matter,  then,  depends  on  the  sweet  will 
of  the  soul,  and  might  be  avoided  if  it  so  desire. 

It  can  also  be  seen  that  the  imposing  of  obli¬ 
gations  on  the  soul  acts  by  way  of  a  stopper,  and 
puts  an  end  to  the  feeling  of  delight  which  arises 
by  the  removal  of  some  portion  of  the  burden  of  its 
worries  ;  and  experience  and  observation  combine 
to  demonstrate  that  worries  do  not  depend  upon  the 
nature  of  the  subject-matter  in  connection  with 
which  they  arise — since  many  persons  worry  them¬ 
selves  to  death  over  things  which  others  would  take 
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no  notice  of— but  on  the  degree  of  vehemence  with 
which  the  mind  dwells  on  a  particular  object  of 
desire.  This  amounts  to  saying  that  the  intensity 
of  bandha  (bondage)  is  determined  by  the  element 
of  desire.  Desire  takes  four  different  forms,  and 
appears  as  greed,  deceit,  pride  and  anger  in  its 
intenser  forms.  Desire,  thus,  opens  up,  as  it  were, 
the  pores  of  the  soul,  through  which  immediately 
penetrates  the  poison  from  outside.  Overpowered 
by  desire  the  soul  is  helpless  against  the  onslaught 
of  its  force,  and  succumbs  to  their  influence.  These 
facts  entitle  us  to  enunciate  the  following  propo¬ 
sition,  which  may  be  called  the  second  law  govern¬ 
ing  interaction  between  spirit  and  matter  : 

The  fusion  of  spirit  and  matter  does  not  take 
place  except  the  soul  be  first  moved  by  desire. 

It  is  a  corollary  to  this  that  the  giving  up  of 
desires,  which  produce  the  condition  of  weakness  in 
the  soul,  must  necessarily  bring  about  its  liberation 
from  the  thraldom  of  matter,  also  described  as  the 
bondage  of  karma,  on  account  of  karmas  (actions) 
being  the  primary  causes  of  the  material  influx  and 
bandha.  A  second  corollary  to  be  deduced  from  the 
rule  is  that  the  bondage  of  karmas  cannot  possibly 
be  terminated  by  any  agency  outside  the  soul  itself. 
The  reason  for  this  is  to  be  found  in  the  fact  that  no 
one  can  possibly  control  the  desires  of  another, 
which,  being  the  principal  causes  of  the  fusion  of 
spirit  and  matter,  must  continue  to  produce  their 
effect  as  long  as  they  exist. 
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Renunciation,  that  is,  the  withdrawal  of  atten¬ 
tion  from  the  outside  world,  the  giving  up  of  all 
worldly  pursuits  and  undertakings,  the  abandonment 
of  all  desires,  then,  is  the  principle  of  success  on 
the  spiritual  path.  But  the  question  is,  how  to 
develop  the  spirit  of  renunciation  in  such  a  way  as  to 
ensure  its  sustentation  ?  Erratic  action  will  not 
do  ;  the  top  cannot  be  reached  by  haphazard  jumps 
and  flights  in  the  air.  A  ladder  must  be  found  which 
will  take  one,  step  by  step,  to  the  top,  and  save  all 
the  falls  and  bruises  consequent  on  them. 

Dharma  (religion)  furnishes  just  such  a  ladder  as 
is  required,  in  the  shape  of  injunctions  and  rules  of 
conduct.  It  divides  proper  conduct  into  two  parts, 
nUchaya  and  vyavahara,  of  which  the  latter  is  the 
cause  of  steadiness  and  stability  of  the  former. 
Vyavahara  charitra  (conduct)  is  meant  for  the  house¬ 
holders  who  cannot  afford  to  renounce  the  world  at 
once.  It  consists  in  the  worship  of  deva  (God),  guru 
(Preceptor)  and  sastra  (Scripture)  and  in  the  observ¬ 
ance  of  vows  which  steadily  become  more  and 
more  austere  as  the  soul  progresses  onwards. 
Vyavahara  dharma  finally  enables  the  householder 
to  renounce  the  world  and  to  apply  himself  to 
the  attainment  of  perfection  in  nischaya  conduct, 
consisting  in  a  complete  renunciation  of  all  desires 
and  in  becoming  absorbed  in  one’s  own  Self.  The 
householder’s- conduct  is  the  theme  of  the  present 
work,  which  prescribes  rules  for  the  period  com¬ 
mencing  with  the  inception  of  Right  Faith  and 
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ending  with  the  entry  into  the  holy  order  of  munis 
(Saints).  During  this  interval  the  soul  passes  the 
first  five  stages  on  its  journey  towards  the  goal  of 
perfection  and  bliss,  and  qualifies  itself  for  the 
more  uphill  work  commencing  with  the  sixth. 
These  stages  have  been  described  minutely  in  the 
Jaina  Scriptures,  and  may  also  be  studied  with  the 
aid  of  my  Practical  Dharma.  The  eleven  Prati- 
mas,  described  in  the  text,  are  so  many  steps  on  the 
fifth  stage,  and  must  be  observed,  if  steady  progress 
is  to  be  maintained  in  the  future.  There  is  no  good 
in  upsetting  the  order  given ;  that  will  only  result 
in  suffering  and  pain.  It  is  well  to  know  that 
Jainism  is  not  the  product  of  a  finite  mind  whose 
conclusions  might  be  overruled  by  others  endowed 
with  better  judgment  and  understanding ;  it  is 
the  Truth  revealed  by  the  Omniscient  Tirtham- 
karas,  every  single  detail  of  which  has  been  con¬ 
firmed  by  the  experience  of  a  countless  number  of 
Siddhas  (Perfect  Souls)  and  saints.  Its  agreement 
with  Reason  is  indicative  of  its  rational  nature, 
but  not  suggestive  of  an  origination  from  a  finite 
human  intellect. 

It  should  be  noted  that  with  reference  to  the 
rules  of  conduct,  there  is  and  can  be  no  compulsion 
on  a  person  ;  everyone  is  free  to  ‘  put  in  ’  as  much 
of  good  conduct  as  he  can,  the  rule  being  that  one 
should  avoid  both  shirking  as  well  as  overstraining, 
and  should  not  force  oneself  to  do  anything  which 
one’s  heart  does  not  long  for.  For  the  observance 
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of  the  rules  of  conduct  really  depends  upon  the 
nature  of  the  karmic  forces  (passions,  loves,  hatreds, 
likes,  dislikes  and  emotions)  which  characterise 
the  individual  will.  It  is  only  when  these  obstructive 
elements,  passions  and  the  like,  are  subdued  suffi¬ 
ciently  that  one  will  begin  to  long  for  practising 
the  rules.  The  force  which  is  destructive  of  the 
fury  and  power  of  the  passions  and  longings  of 
the  soul  is  knowledge,  that  is,  study  and  meditation, 
and,  in  the  final  analysis,  Right  Faith  itself.  This 
is  because  without  Right  Faith  interest  will  not  be 
sustained  even  in  study  and  the  pursuit  of  Truth. 
The  advice  of  the  Holy  Leaders  and  Guides  on  the 
Path  is,  therefore,  only  this  that  the  householder 
should  first  of  all  acquire  Right  Faith,  thereafter 
he  should  marry  and  settle  down  as  a  peaceful, 
law-abiding  citizen  in  his  country,  and  should  observe 
as  much  of  the  rules  of  conduct  as  he  can.  If  Right 
Faith  is  urging  him  from  within,  he  will  surely 
enter  the  third  stage  of  life,  known  as  World-Flight, 
in  the  fulness  of  time,  about  the  commencement 
of  old  age.  The  fourth  stage  is  reached  when 
Sainthood  is  entered.  The  rules  governing  a  saint's 
life  are  to  be  found  in  works  dealing  with  Sannyasa 
Dharma. 

With  reference  to  marriage,  it  is  to  be  observed 
that  celibacy  is  the  best,  if  it  can  be  practised  ;  but 
Jainism  is  a  practical  religion  and  is  aware  of  the 
shortcomings  and  weaknesses  of  men  ;  it  knows  that 
it  is  impossible  to  expect  from  young  men  and  young 
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women  that  they  would  lead  a  celibate’s  life  all  along. 
It,  therefore,  recommends  marriage  for  the  laity. 
It  should  be  noted  that  on  account  of  the  sex  appeal 
every  woman  is  for  a  man,  and  every  man  is  for 
a  woman,  a  source  of  great  temptation.  But  when 
a  man  marries  a  woman  she  serves  the  same 
purpose  as  a  shield  does  for  a  warrior  on  the  battle¬ 
field.  She  wards  off  all  outside  sex  appeals  and, 
thus,  effectively  shields  him  (her  husband)  from 
the  seducements  of  others !  The  same  is  the  case 
with  a  woman  ;  she  is  also  shielded,  in  her  turn, 
by  her  husband. 

The  householder  in  the  second  stage  of  life,  that 
is,  when  he  has  married  and  settled  down  to  a  homely 
life,  is  recommended  to  observe  the  following  six 
rules  of  practice  daily  : 

1.  The  worship  (on  lines  of  Idealatry  not 

Idolatry)  of  those  Great  Ones  who  have 
traversed  the  Path  and  become  Gods. 

2.  The  study  of  Scriptures  containing  the 

teaching  of  Jainism,  as  given  by  those  who 
have  attained  to  Perfection  and  Godhood 
with  its  aid. 

3.  The  adoration  and  service  of  true  Saints 

in  whose  footsteps  the  householder  himself 
longs  to  follow  one  day. 

4.  Charity. 

5.  Renunciation. 

6.  Ahimsa  (non-injury)  and  control  of  the 

senses. 
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These  observances  will  become  easy  to  anyone 
who  has  been  impressed  with  the  belief  implied  in 
Right  Faith.  Everyone  can  determine  the  amount 
and  the  extent  of  these  daily  duties  for  himself. 
They  vary  with  the  devotee  as  well  as  with  the 
stage  reached  on  the  Path  of  Progress,  and  there¬ 
fore,  no  hard  and  fast  rules  are  laid  down  with 
respect  to  them.  It  is  the  glory  of  the  Right  Faith 
that  it  controls  the  heart  of  man,  and  directs  his 
footsteps  to  the  proper  path,  imperceptibly  and 
from  within ;  and  there  is  no  doubt  about  it  that 
the  best  time  for  the  acquisition  of  Right  Faith  is 
childhood,  which  is  the  most  suitable  period  for 
study,  since  the  mind  is  then  more  impressionable 
and  less  prejudiced  than  at  any  later  stage  in  life. 
Right  Faith,  grounded  on  scientific  conviction, 
should  be  aimed  at,  though  Faith  ‘  blindly  ’  acquired 
is  itself  of  much  value,  as  marking  the  most  auspi¬ 
cious  change  in  the  career  of  a  soul  that  has  been 
steeped  in  gross  ignorance  from  the  unbegun  ‘  be¬ 
ginning  ’  of  things  thus  far  ! 


THE  RATNA  KARANDA  §RAVA- 
KACHARA 

Part  I 

RIGHT  FAITH 

^,?Tr  w  K  w 

I  bow  to  6rl  Vardhaman  Mahavira,  who  has 
washed  off  [all]  the  impurities  of  sin  [i.e.,  karmaa] 
from  His  soul,  and  whose  knowledge  reflects  [i.e., 
embraces]  the  entire  lokaloka  !* 

:w:  II  « 

*  The  knowledge  ol*  lokaloTca  signifies  omniscience  pure  and 
simple,  loka  being  the  universe  and  aloka  all  the  rest  of  pure 
space  which  lies  beyond  it.  Here  obeisance  is  offered  to 
Bhagavan  MahavTra,  the  last  Tlrthar'nkara,  on  the  ground  of 
His  having  attained  omniscience  and  also  because  He  is  the 
destroyer  of  the  forces  of  karma.  The  acharya,  who  wishes  to 
attain  to  the  position  of  glory  attained  by  the  Holy  Tirthaffl- 
kara,  naturally  praises  two  of  the  divine  qualities  of  the  Great 
Master  to  develop  them  in  his  own  soul. 
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In  the  nature  of  things  the  true  God  should  be 
free  from  the  faults  and  weaknesses  of  the  lower 
nature  ;  [He  should  be]  the  knower  of  all  things  and 
the  revealer  of  dharma  in  no  other  way  can 
divinity  be  constituted  ! 

^  h  ii  ^  ii 

He  alone  who  is  free  from  hunger,  thirst,  seni¬ 
lity,  disease,  birth,  death,  fear,  pride,  attachment, 
aversion,  infatuation,  worry,  conceit,  hatred,  uneasi¬ 
ness,  sweat,  sleep  and  surprise  is  called  a  God  ! 

Explanation. — The  Jaina  TirthaThkaras  are  free 
from  the  eighteen  kinds  of  blemishes  described  in 
this  gathd  (verse). 

II  »  II 

He  who  is  the  enjoyer  of  the  highest  status,  who 
is  of  unsurpassed  splendour,  who  is  free  from  all 
kinds  of  desires  and  impurities  of  sin,  who  is  en¬ 
dowed  with  omniscience,  and  devoid  of  beginning, 
end  and  middle  [i.e.,  personal  aims  and  ambitions], 
and  who  is  a  friend  of  all  kinds  of  living  beings — 
such  a  Teacher  is  called  hitopadeill* 

ii  z;  ii 


He  who  imparts  a  useful  lesson. 
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Just  as  a  drum  gives  out  sound  in  conse¬ 
quence  of  the  contact  of  the  drummer’s  hand,  but 
without  any  desire  on  its  own  part,  so  does  the 
Teacher  reveal  the  Truth  without  any  personal 
motives  of  his  own  ! 

ii'aipZawaiioOT.  -Revelation  is  not  made  by  the 
omniscient  Tirthaihkara  because  it  would  serve 
some  purpose  of  His  own,  but  because  there  is  a 
kind  of  relat  ionship  of  cause  and  effect  between  the 
quality  of  daya  (mercy)  of  which  He  is  a  living 
embodiment,  and  the  suffering  of  the  embodied 
souls.  For  this  reason  revelation  bursts  forth,  as 
it  were,  spontaneously  and  without  effort,  on  His 
part,  at  the  mere  sight  of  the  suffering  of  others. 

^Tq^qs^D?  II  5  II 

That  alone  is  true  Scripture  which  is  the  word 
of  a  Tirthaihkara,  which  cannot  be  overridden  in 
disputation,  nor  falsified  by  perception,  reason  or 
testimony,  which  reveals  the  nature  of  things,  which 
is  helpful  to  men,  animals  and  all  other  kinds  of 
beings,  and  which  is  potent  enough  to  destroy  all 
forms  of  falsehood  ! 

Explanation.— The  acharya  gives  here  the  six 
principal  characteristics  of  the  Jaina  Scripture.  The 
word  of  the  Tirthamkara  is  never  in  conflict  with 
valid  knowledge,  however  acquired  ;  it  is  never 
couched  in  mystic  or  mythological  language,  but 
reveals  the  nature  of  things  as  they  exist  in  nature. 
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For  this  reason  the  Jaina  Siddhanta  has  nothing  in 
common  with  dogmatic  theology  or  mysticism,  and 
is  a  purely  scientific  system  of  rational  thought, 
capable  of  raising  the  human  soul  from  the  lowest 
depths  of  sin  and  despair,  and  of  installing  it  in  the 
coveted  Supreme  Seat.  The  next  great  characteristic 
given  by  the  acharya  is  the  quality  of  being  helpful 
to  all  living  beings,  without  exception.  Daya 
(mercy)  and  ahimsa  (non-injuring)  being  the  funda¬ 
mental  tenets  of  the  Holy  Siddhanta,  Jainism  can 
never  be  ranked  with  those  other  creeds  whose  teach¬ 
ing  inculcates,  directly  or  indirectly,  the  taking  of  life 
for  sacrifice  or  food.  Thus,  at  every  stage  of  its 
activity.  Jainism  always  tends  to  protect  and  advance 
the  interests  of  all  kinds  of  living  beings. 

The  last  great  characteristic  of  the  Holy  Scripture 
is  that  it  is  by  itself  capable  of  destroying  falsehood. 
This  is  only  natural,  for  it  is  a  peculiarity  of 
the  scientific  method  which,  being  commendable 
to  the  most  exacting  and  critical  intellect,  cannot 
but  destroy  all  forms  of  error,  doubt  and  ignorance, 
the  three  constituents  of  falsehood.  It  will  be  seen 
that  Jainism  proceeds  by  describing  the  nature  of 
existing  substances,  dealing  fully,  in  so  far  as  is 
necessary  for  the  purposes  of  religion,  with  the  qua¬ 
lities  or  attributes  which  arise  from  their  interaction. 
It  has  nothing  in  common  with  dogmatism--"  thou 
shalt  do  this,”  and  "  thou  shalt  not  do  that,”  etc.— 
nor  with  mystic  mythology  which  says  one  thing  and 
means  quite  another. 
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To  love  the  virtuous  for  their  excellent  qualities, 
without  feeling  disgust  with  their  bodies,  which, 
though  impure  by  nature  in  all  cases,  are  purified 
in  their  case  by  the  triple  jewels,  i.e  ,  Right 
Faith,  Right  Knowledge  and  Right  Conduct,  is 
described  as  nifvichikitsita  [the  third  limb  of  Right 
Faith] ! 

Explanation.— 'i^on-3amas  generally  express  dis¬ 
gust  at  the  sight  of  Jaina  ascetics  whose  rules  of 
conduct  do  not  allow  them  to  attend  to  the  embel¬ 
lishment  of  their  physical  person.  This  verse 
points  out  the  proper  mental  attitude  for  a  true 
believer,— he  should  respect  the  virtues  of  the 
saint,  and  love  him  for  his  self-control,  but 
should  not  feel  disgust  with  the  impure  or  unclean 
state  of  his  outward  self,  i.e.,  body.  Conceived 
and  developed  in  the  filthiest  part  of  the  body  of 
its  female  parent,  full  of  urine,  fasces,  saliva  and 
many  other  similar  impurities,  how  can  the  body, 
asks  the  acharya,  be  regarded  as  clean  ?  Let  him 
who  would  laugh  at  the  dirty  condition  of  the  body 
of  the  Jaina  saint  remember  that,  in  its  true  nature, 
his  own  body  is  but  a  basket  of  stinking  unsightly 
filth,  covered  over  with  leathern  parchment.  There 
is  yet  an  important  distinction  between  his  body  and 
that  of  the  saint,  which  consists  in  the  fact  that 
while  his  own  carcass  is  filled,  to  the  full,  with  the 
refuse  resulting  from  unrestrained  sense-indulgence, 
the  saint’s  contains  less  filth  both  quantitatively  and 
qualitatively,  owing  to  the  control  which  he  puts 
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upon  his  senses.  The  difference  between  their  bodies 
is,  then,  reduced  to  this  that  the  saint’s  is  actually 
the  purer  of  the  two,  though  the  other  appears  to 
be  more  attractive  outwardly.  And,  so  far  as 
the  purity  of  the  soul  is  concerned,  the  man  who 
scorns  the  saint  is  nowhere  as  compared  with  him 
whom  he  likes  to  scorn,  since  the  very  fact  of 
ridiculing  a  true  saint  is  an  indication  of  gross 
ignorance  and  sin.  The  dirty,  untidy  appearance 
of  a  muni  (ascetic)  is  a  necessary  step  in  the  path 
of  progress,  and  is  unavoidable  at  a  certain  stage. 

As  a  matter  of  fact,  the  attainment  of  nirvana  is 
consistent  only  with  a  complete  absorption  in  one’s 
own  atman  (soul),  and  necessitates  the  withdrawal 
of  attention  from  the  physical  body  and  the  outside 
world,  so  that  the  Jaina  householder,  who  is  expect¬ 
ed  to  be  a  pattern  of  cleanliness,  is  enjoined  to  gradu¬ 
ally  train  himself  to  neglect  his  fleshy  ‘  prison,’ 
the  body  of  matter,  and  to  study  the  well-being  of 
his  soul.  The  ascetic,  who  has  renounced  the  world 
and  who  wishes  to  reach  the  goal  in  the  shortest 
space  of  time,  naturally  lays  all  the  stress  he  can  on 
spiritual  meditation,  and  can  ill  afford  to  waste  his 
time  on  studying  such  useless  and  progress-obstruct¬ 
ing  matters  as  the  attractiveness  of  his  person.  Nei¬ 
ther  is  he  a  loser  in  the  long  run,  for  the  destruction 
of  his  ghatiya*  karmas  at  once  raises  him  to  the 

*  Ghatiya  karmas  are  those  energies  of  karma  which  bar 
the  manifestation  of  the  divine  attributes  of  the  soul.  For  a  fur¬ 
ther  explanation  of  the  subject,  see  Practical  Dharma. 
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status  of  divinity,  when  those  very  beings  who  used 
to  ridicule  him  fall  down  at  his  feet.  It  will  be  now 
evident  that  those  who  affect  disgust  at  the  sight 
of  a  Jaina  monk  are  never  likely  to  attain  nirvana, 
for  neglect  of  the  body  is  an  absolutely  unavoidable 
necessity  for  the  pilgrim’s  progress,  and  he  who 
has  nothing  but  loathing  and  disgust  for  the  kind 
of  life  which  those  who  are  striving  to  reach  the 
goal  lead  can  never  be  induced  to  set  his  foot  on 
the  Path.  For  the  same  reason  those  who  object 
to  the  nude*  appearance  of  the  Jaina  saint  also  debar 
themselves  from  nirvana. 


•Those  who  find  fault  with  the  Jaina  saints  for  their  nudity 
cannot  be  said  to  realise  the  full  import  of  the  all-absorbing 
contemplation  of  one’s  self  necessary  for  the  destruction  of  the 
liarwtc bonds.  It  is  no  use  denying  the  fact  that  karmas  cannot 
be  destroyed  so  hing  as  attention  is  not  completely 
withdrawn  from  the  physical  body  and  the  world,  and 
directed  inwardly,  without  wavering  or  hesitancy,  to  the 
attttan  (soul)  Itself.  But  how  shall  this  be  accomplished  if  the 
mind  is  worried  over  the  ways  and  means  of  procuring  even  a 
langoti  (a  narrow  strip  of  cloth  worn  over  the  private  parts)  ? 

It  is  thus  clear  that  no  one  who  wishes  to  attain  mok^a 
(salvation)  can  afford  to  affect  disgust  with  the  holy  saints  for 
their  nudity.  And,  so  far  as  decency  is  concerned,  lot  us  not 
forget  that  the  point  does  not  arise  in  connection  with  reli¬ 
gion  and  art,  and  cannot,  most  certainly,  be  allowed  to 
interfere  with  the  attainment  of  the  great  Ideal  of  the  soul. 
It  is  well-known  that  most  of  the  Scriptures  of  the  world 
contain  matters  which  would  be  regarded  as  highly  indecent  if 
met  with  outside  the  sacred  literature;  and  no  one  will  be 
found  bold  enough  to  deny  that  nude  pictures  and  statues  of 


10 


THE  HOUSEHOLDER’S  DHARMA 


II 5  VII 

Non-recognition  of  the  authority  of  false  creeds 
which  can  only  lead  to  pain,  and  of  those  who  are 

both  sexes  are  nob  only  exhibited  publicly,  as  -works  of  art 
in  museumfl  and  show-rooms,  but  also  find  conspicuous  places 
in  the  drawing-rooms  and  parlours  of  the  most  respectable  and 
virtuous  families  in  all  grades  of  society.  In  respect  also  of 
the  inadmissibility  of  the  point  where  the  Ideal  of  the  soul  is 
concerned,  it  is  sufficient  argument  to  say  that  all  worldly 
*  traffic '  would  come  to  a  stand-still  should  ultra-prudish 
notions  be  permitted  to  supplant  or  usurp  the  place  of  practi¬ 
cal  healthy  virtue.  "What  harm,  for  instance,  would  not  the  frail 
little  infant  in  arms  suffer,  should  its  parents  refuse  to  attend 
to  its  comforts  and  cleanliness  on  the  ground  of  its  nudity? 

What,  likewise,  might  not  happen  to  the  sick  imbecile  whose 
nurse  declined  to  attend  on  him  from  considerations  of 

a  similar  nature  ?  Even  the  marital  relations  between  husband 
and  wife  would  be  rendered  infelicitous,  should  the  doctrine 
of  nudity  being  tantamount  to  indecency  be  extended  to  the 
privacy  of  their  retiring  apartments. 

It  will  be  thus  evident  that  there  is  nothing  indecent  in 
nudity  itself,  which  becomes  objectionable  only  when  it  is 
intended  to  assail  virtue  and  modesty.  This  point  is  well 
illustrated  by  the  story  of  certain  heavenly  damsels  in  the 
Hindu  PurSnas.  These  celestial  ladies  were  once  sporting  in 

water  in  a  tank  when  a  young  man,  stark  naked,  passed  close 

by  them.  They  were  naked  also,  but  took  no  notice  of  him 
and  remained  engaged  in  fun  and  frolic  as  before.  A  little 
while  later  they  saw  the  young  man’s  aged  father  walking  in 
their  direction,  when  they  immediately  rushed  out  of  water 
and  hurriedly  resumed  their  apparel.  The  explanation  of  this 
extraordinary  conduct,  given  in  the  Puranas,  is  that  the 
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in«ii 

Entertaining  love  and  proper  respect  for  one’s 
co-religionists  with  mental  purity,  and  not  from 
crooked  motives,  is  called  vatsalya  [the  seventh  limb 
of  Right  Faith]  ! 

?qiFSl«msiT  ins;ii 

To  establish  the  glory  of  the  Jaina  Siddhanta 
by  removing,  in  all  suitable  ways,  the  dense  clouds  of 
ignorance  is  prabhavana  [the  eighth  anga  of  Right 
Faithl]! 

wm  iinii 

?im  qv:  i 

=ar  iiqoii 

Anjana  thief  in  the  first  anga,  then  Anantamati 
are  remembered :  Uddayana  in  the  third  and  Revati 
in  the  fourth  are  considered  [most  excellent].  Then 
Jinendrabhakta,  after  that  Varisena,  and  Visnu 
Kumar  and  Vajra  Kumar  [respectively]  in  the 
remaining  [two,  i.e.,  the  seventh  and  the  eighth 
angas  of  Right  Faith]  have  attained  to  fame  ! 

Explanation. — The  biographies  of  these  great 
personages,  who  have  acquired  undying  fame  by 
excelling  in  the  different  angas  of  Right  Faith, 
are  given  in  the  Jaina  Puranas,  and  may  be 
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studied  with  their  aid.  They  are  omitted  here,  as 
they  are  calculated  to  swell  the  bulk  of  the 
book.  It  is  not  to  be  supposed  that  the  personages 
named  exhaust  the  list  of  true  believers  ;  there  have 
been  many  famous  Jainas,  though  these  are  particu¬ 
larly  noted  for  the  specific  qualities  evolved  out  by 
them  with  reference  to  right  faith. 

51  %  IR 111 

As  an  incomplete  mantra  (magical  formula)  is 
powerless  to  remove  the  pain  and  suffering  arising 
from  venom,  so  is  the  faith  which  is  imperfect  in  its 
limbs  not  able  to  pierce  the  line  of  [repeated]  births 
[i.e.,  is  not  able  to  obtain  emancipation  for  the  soul]  ! 

Bathing  in  [the  so-called  sacred]  rivers  and 
oceans,  setting  up  heaps  of  sand  and  stones  [as 
objects  of  worship],  immolating  oneself  by  falling 
from  a  precipice  or  by  being  burnt  up  in  fire  [as  in 
sati]  are  [some  of  the]  common  mudhatas  [follies] ! 

The  worshipping,  with  desire,  to  obtain  favour, 
of  deities  whose  minds  are  full  of  personal  likes 
and  dislikes  is  called  the  folly  of  devotion  to  false 
divinity  ! 
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Explanation. — This  verse  is  directed  against  the 
worship  of  ungodly  gods  who  abound  in  allegorical 
myths.  Some  men  worship  certain  residents  of 
heavens  {angels\  some  offer  their  devotions  to 
demons,  who  are  deemed  to  be  possessed  of  great 
miracle-working  powers.  But  they  are  all  involved 
in  material  contamination  and  impurities;  and  are 
a  people  like  unto  ourselves,  though  endowed  with 
greater  power.  They  have  passionate  natures 
generally,  and  are  famous  neither  for  renunciation 
nor  for  wisdom.  Their  worship  is  the  deva-mvdhata 
condemned  by  the  Ucharya  in  this  verse.  As  to  the 
grounds  of  condemnation,  perfection  in  knowledge 
and  happiness  being  the  very  nature  of  the  soul, 
evidently  he  who  begs  for  favours  from  another 
betrays  gross  ignorance  of  his  own  nature.  Similar¬ 
ly,  he  who  demands  worship  from  another,  in  lieu 
of  petty  favours  which  he  may  be  able  to  confer  on 
his  followers,  can  neither  be  full  and  perfect  in 
himself  —  else  why  desire  to  be  worshipped — nor  be 
a  true  friend  of  his  devotees,  for  the  boons  that  he 
can  confer  can  only  afford  sensual  pleasure  which  is 
not  the  true  Ideal  of  the  soul. 

^  iR«ti 

Know  that  to  be  guru-mudhata  which  consists 
in  the  worshipping  of  false  ascetics,  revolving  in 
the  wheel  of  samsara  [births  and  deaths],  who  have 
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neither  renounced  worldly  goods,  nor  occupations 
nor  himsa  (causing  injury  to  others) ! 

’?3Tr  ^3-'  i 

3fSi^T^9i  iR4rii 

The  sages  who  have  crushed  out  all  traces  of  pride 
from  their  souls  describe  mada  (pride)  as  the  intoxica¬ 
tion  of  self  in  respect  of  [the  following]  eight  parti¬ 
culars  :  (i)  learning,  Hi)  worship,  (in)  family,  {iv) 
tribe,  (v)  power,  {vi)  affluence  or  accomplishments, 
{vii}  religious  austerity  and  {viii)  person  ! 

^155^%  H  'irnf  <gifTf#fgVr  ir^ii 

That  conceited  person,  who  is  led  by  pride  to 
show  disrespect  to  virtuous  men,  in  reality,  destroys 
his  own  faith,  because  in  the  absence  of  those 
who  put  it  into  practice  dharma  cannot  have  an 
existence  ! 

Explanation, — Religion  only  lives  in  the  souls 
of  those  who  practise  it  and  can  have  no  concrete 
existence  by  itself.  Hence  those  who  insult  the 
virtuous  in  whose  hearts  dharma  has  its  abode  can 
never  be  religious  themselves. 

|R»|| 

If  there  be  cessation  of  sin,  other  things — 
wealth,  prosperity,  etc.— are  not  needed  [sinlessness 
being  the  source  of  bliss  itself]  ;  but  if  the  influx 
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^jsrmtO  gn:  n  ii 

The  householder,  whose  interior  is  illumined 
with  Right  Faith,  follows  the  ‘  path  ’  ;  but  the 
ascetic  involved  in  wrong  beliefs  is  nowhere  near 
it ;  for  this  reason  the  ‘  enlightened  ’  householder 
is  considered  superior  to  an  ascetic  devoid  of  true 
faith  ! 

Explanation.  —  Ks  a  rule,  the  ascetic  has  prece¬ 
dence  over  the  householder,  because  of  his  asceti¬ 
cism  ;  but  since  conduct  without  faith  can  never  be 
pure,  the  acharya  says  that  asceticism  without  faith 
is  inferior  to  faith  without  asceticism. 

51  i 

fTr«;qT5g?HT  5H5!lTig?iRTg;  II  II 

In  the  three  periods  of  time  and  the  three  worlds, 
there  is  nothing  more  auspicious  than  Right  Faith 
for  the  living  beings,  nor  anything  more  inauspi¬ 
cious  than  a  false  belief  ! 

Explanation.  —  Right  Faith  leads  to  all  kinds  of 
prosperity  and  ultimately  also  to  supreme  bliss  ; 
but  falsehood  is  the  seed  of  all  evil  and  undesirable 
conditions  of  existence. 

Those  whose  mind  is  illumined  with  Right  Faith 
may  not  observe  vows,  yet  are  they  not  re-born 
in  hells  or  the  lower  grades  of  life  ;  [they  escape 
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from]  neuter  and  female  sexes  [as  well  as  from 
birth  in],  a  low  family,  physical  deformity  and 
short  life  ;  nor  are  they  overtaken  by  poverty  ! 

II  II 

Those  whose  hearts  have  been  purified  by  Right 
Faith  become  the  lords  of  splendour,  energy,  wis¬ 
dom,  prowess,  fame,  wealth,  victory  and  greatness ; 
they  are  born  in  high  families,  and  possess  the 
ability  to  realise  the  highest  ideals  [dharma  (reli¬ 
gion),  artha  (wealth),  Jcama  (enjoyment)  and  mok^a 
(salvation)  ]  of  life  ;  they  are  the  best  of  men  ! 

Those  who  have  the  Right  Faith  are  born  in 
the  heaven-worlds  where  they  become  the  devotees 
of  Lord  Jinendra,  and,  endowed  with  eight  kinds  of 
miraculous  powers  and  great  splendour,  enjoy  them¬ 
selves  for  long  millenniums  [here  very  great  periods 
of  time  ]  in  the  company  of  devas*  and  deva/hganas  !* 

si«Tgf%  ii  ii 

Those  who  are  endowed  with  Right  Faith  are 
attended  upon  by  great  emperors  and  kings  ;  they 
acquire  all  the  most  wonderful  things  in  the  world  ; 


*  Devas  are  the  male  residents  of  heavens,  and  their  wives 
are  called  dev  ah  g  anas . 
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The  bhavya,*  who  follows  the  creed  of  the  Holy 
Tirthamkaras,  acquires  the  immeasurable  glory  of 
dew-life,  and  the  discus  t  of  a  chakravarti,t  before 
whom  kings  and  rulers  of  men  prostrate  them¬ 
selves,  and,  attaining  to  the  supremely  worshipful 
status  of  Godhood,  [finally  also]  reaches  nirvana  ! 

Thus  ends  the  first  part,  descriptive  of  Right  Faith,  of  the 
Ratna  Karanda  BravakHch5ra,  composed  by  Sri  SSmanta- 
bhadra  Siddmi. 


*  He  who  has  the  potentiality  to  attain  nirvana  is  called 
bhavya. 

T  The  discus  is  a  kind  of  divine  weapon, 

t  A  chakravarti  is  a  great  emperor  who  wields  the  divine 
weapon  known  as  chakra. 


Part  II 


CHARACTERISTICS  OF  RIGHT  KNOWLEDGE 

That  which  reveals  the  nature  of  things  neither 
insufficiently,  nor  with  exaggeration,  nor  falsely, 
but  exactly  as  it  is,  and  with  certainty,  that  the 
knowers  of  Scripture  call  Right  Knowledge  ! 

[One  of  the  departments  of]  Right  Knowledge  is 
prathamanuyoga,  which  deals  with  the  ideals  [dhar- 
tna  (religion),  artha  (wealth),  kCLma  (pleasure)  and 
mok§a  (salvation)  ]  of  the  soul,  and  which,  pro¬ 
ceeding  from  the  standpoint  of  virtue,  describes 
the  lives  of  great  men,  and  is  a  treasury  of  useful 
knowledge  and  subjects  for  meditation  ! 

^  iis«h 

Right  Knowledge  also  embraces  karandnuyoga, 
which  enables  one  to  perceive,  as  if  in  a  mirror,  the 
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divisions  of  space*  and  the  changes  of  time  as  well 
as  the  four  conditions  of  life  !  t 

i%3rmT%  ii«Jr  »i 

Right  Knowledge  also  embraces  charananuyoga, 
which  specially  deals  with  the  subject  of  commence¬ 
ment,  development  and  maintenance  of  conduct 
prescribed  for  laymen  and  ascetics. 

Dravyanuyoga  [the  fourth  department  of  Right 
Knowledge]  illumines,  like  a  lamp,  the  true  tattvas 
(essential  principles'— jTm,  ajiva,  etc.— (elucidates) 
virtue,  vice,  bondage  and  freedom,  and  amplifies  [or 
intensifies]  the  light  of  Sruta  jfiana  (knowledge 
derived  from  scripture  or  study) ! 

Thus  ends  the  second  part,  descriptive  of  Right  Knowledge, 
of  the  Ratna  Karanda  Sravak^chara,  composed  by  Sri  SSmanta- 
bhadra  Swami. 

*  The  expression  lokaloka  signifies  the  entirety  of  space, 
that  is  to  say,  the  portion  occupied  by  the  universe  of  matter 
and  form  as  well  as  the  region  of  pure  space  beyond  it. 

t  The  Jaina  Siddhanta  deals  with  living  beings  under  four 
heads  as  follows 

(i)  devagati  (the  deva  kingdom)  which  means  life  in 

heavens ; 

(ii)  narakagati  (the  naraka  kingdom)  or  the  condition 

of  existence  as  a  denizen  of  hells; 

(iii)  manu^yagati^  or  the  human  kingdom ;  and 

(iv)  which  includes  all  other  forms  of  life. 


Part  III 


NECESSITY  FOR  THE  ADOPTION  OF  RIGHT 
CONDUCT 

To  whom  Right  Knowledge  has  accrued  by 
virtue  of  the  acquisition  of  Right  Faith,  on  the 
destruction  of  the  darkness  of  faith-obstructing 
infatuation,  that  excellent  soul  begins  to  practise  the 
rules  of  Right  Conduct,  to  be  rid  of  personal  likes 
and  dislikes  [that  is,  to  attain  to  the  state  of  desire- 
lessness]  ! 

f  fTT  ( 

5P:  5^^:  ggd  ilscH 

From  the  destruction  of  the  elements  of  love 
and  hatred  are  destroyed  the  five  kinds  of  sin,  hiihsa 
and  the  rest,  for  no  one  would  ever  be  found  serving 
kings  who  has  no  desire  to  earn  his  living  ! 

Explanation.~Y)es,\ve,  which  assumes  the  form 
of  attachment  and  aversion  [or  love  and  hatred]  is 
the  cause  of  himsa  and  other  kinds  of  sin ;  hence, 
he  who  destroys  the  elements  of  desire  in  his  soul 
does  not  commit  sin,  just  as  no  one  who  does  not 
wish  to  earn  his  living  ever  enter  the  service  of 
kings. 
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Refraining  from  injuring  living  beings,  having 
two  or  more  senses,  with  a  deliberate  act  of  the  mind 
speech  or  body,  in  any  of  the  three  w&ys,  krita, 
karita  and  mananat,  is  called  ahimsa  anu  vrata  by 
the  wise  !  ' 

Explanahon.— The  layman  who  has  taken  the 
vow  of  refraining  from  himsa  6ioes  not  intentionally 
injure  any  form  of  life  above  the  class  of  one-sensed 
beings  (vegetables  and  the  like),  by  an  act  of  the 
mind,  speech  or  body  (krita) ;  nor  does  he  incite  others 
commit  such  an  act  (kurita),  nor  even  approve  of 
1  subsequent  to  its  commission  by  others  {mananat 
or  anumodana). 


«irfRgrT?J!TTf^  ^  ||^vil 

Piercing,  binding,  causing  pain,  overloading 
and  starving,  or  not  feeding  at  proper  times,  are  the 
nve  faults  appertaining  to  ahimsa  anu  vrata  ! 

Explanation.— The  layman  who  wishes  to  ob- 
serve  the  aWawato  should  avoid  these  five  kinds 


Refraining  from  uttering  oneself,  and  from 
causing  others  to  utter,  gross  falsehood,  as  well  as 
truth  which  causes  affliction  to  others,  is  called 
satyanu  vrata  [the  minor  vow  of  truthfulness]  by 
the  saints  ! 
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Exvlanation.—ll\iQ  ascetic's  vow  of  truthfulness, 
it  may  be  stated  here,  is  of  unbending  rigidity  ;  but 
as  the  present  work  is  only  concerned  with  the  lay- 
man^s  duties  in  life,  it  does  not  describe  the  nature 
of  the  more  austere  vows.  The  use  of  the  word 
‘  gross  ’  in  connection  with  this  vrata  enables  the 
householder  to  avoid  its  breach  by  relating  stories, 
writing  works  of  fiction,  diplomacy  and  the  like.  The 
reason  why  truth  with  a  tendency  to  cause  affliction 
is  to  be  avoided  needs  no  explanation.  There  are 
many  occasions  when  speaking  out  truth  causes  un¬ 
merited  suffering  to  others,  and  clearly  silence 
would  be  golden  in  all  such  cases.  As  a  European 
writer  puts  it,  even  if  you  have  to  twist  the  truth  a 
little— well,  if  the  only  time  you  twist  it  is  to  bring 
pleasure  and  to  stir  up  love,  you  are  to  be  congratu¬ 
lated.  We  should  confine  the  ‘  twisting  ’  of  truth  to 
those  occasions  only  when  the  sentiment  of  mercy  or 
philanthropy  or  the  doing  of  a  good  turn  to  another, 
but  no  kind  of  selfishness,  may  be  deemed  to  sanction 
the  departure  from  the  strict  Path. 

Spreading  false  doctrines,  revealing  the  secrets 
and  deformities  of  others,  back-biting,  making  false 
documents,  not  returning  in  full  a  deposit  made  by 
another  [on  his  asking  for  less,  through  forgetful¬ 
ness],— these  are  the  five  transgressions  of  the  vow 
of  truthfulness  of  a  layman  ! 
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for  one’s  own  wife,  and  visiting  an  immoral  woman, 
are  the  five  faults  peculiar  to  the  layman’s  vow  of 
chastity  ? 

Having  fixed  the  measure  of  one’s  worldly 
possessions,  cash,  grain  and  the  like,  to  desire  for  no 
more  is  called  the  parigraha-parimana  ipossession- 
limiting)  vow,  also  known  as  the  ichchha-parimana 
(desire-limiting) ! 

^  q5=^  ii^^h 

Keeping  a  larger  number  of  vehicles  than  requir¬ 
ed,  accumulating  even  necessary  articles  in  large 
numbers,  expressing  wonder  at  the  pomp  or  pros¬ 
perity  of  another,  excessive  greed  and  overload¬ 
ing  animals,  are  described  as  the  five  faults  of  the 
pavigraha-paTimUna  vow  ! 

qs:=qri5T?lf^^I  I 

iks  ii 

The  observance  of  the  five  minor  vows  of  the 
layman,  without  committing  transgressions  thereof, 
bears  fruit  in  the  shape  of  a  birth  in  the  heaven- 
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worlds,  where  [the  soul]  acquires  clairvoyance* 
(avadhijnana),  the  eight  kinds  of  miraculous  powersf 
and  a  glorious  body  ! 

The  low  caste  Yamapala  [in  respect  of  the  first], 
Dhanadeva  [in  respect  of  the  second],  then  Varisena, 
Nili  and  Jayakumar  [in  respect  of  the  third,  fourth 
and  fifth  vows,  respectively]  have  attained  to  wor¬ 
shipful  esteem  ! 

Dhanasri,  Satyaghosa  and  Tapasi,  the  police 
officer  [Yamadanda],  and  in  the  same  way  6ma^ru- 
navanita  have  attained  to  notoriety  in  the  order  of 
enumeration  ! 

Explanation. — These  two  verses  give  the  names 
of  those  who  have  attained  to  fame  and  notoriety, 


*  The  word  clairvoyance,  it  may  be  pointed  out,  does  not 
convey  the  exact  idea  of  avadhi  jndna.  which  embraces  a 
knowledge  of  some  of  the  past  lives  of  the  souls ;  but  in  the 
absence  of  a  more  suitable  word  its  use  is  not  open  to  objection 
in  a  work  like  this. 

I*  These  include  such  wonderful  powers  as  anima  (the 
power  to  become  very  small),  laghima  (the  power  to  become 
surpassingly  light),  7n,ahi7Yia  (the  power  to  become  very  large), 
and  the  like. 
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by  the  observance  and  disregard,  respectively,  of 
the  five  minor  vows  of  the  Jaina  householder.  Their 
biographies  can  be  learnt  from  the  Jaina  Puranas. 
Those  who  acquired  fame  by  self-control  are  men¬ 
tioned  in  the  first  of  these  gathas,  while  those  who 
attained  to  notoriety  for  their  uncontrolled  vice  are 
named  in  the  second.  The  order  in  which  their 
names  are  given  bears  reference  to  the  enumeration 
of  the  five  anu  vratas,  with  respect  to  the  observance 
of  which  fame  was  acquired  in  the  one  case,  and 
whose  disregard,  in  the  extreme,  was  the  cause  of 
notoriety  in  the  other. 

The  [observance  of  the]  five  anu  vratas  and  re¬ 
fraining  from  the  use  of  wine,  flesh  and  honey,  are 
regarded  as  the  eight  fundamental  virtues  of  a 
householder  by  the  best  of  saints  ! 

Explanation. — Honey  is  objectionable  because 
it  contains  not  only  the  sweet  essences  of  flowers, 
but  also  such  unclean  things  as  the  excrement  and 
other  bodily  products  of  bees.  Its  use  is  also  for¬ 
bidden  in  Hinduism.  (The  Manu  Smriti,  vi.  14.) 
Philo  Judseus,  the  great  exponent  of  the  Jewish 
Faith,  too,  regarded  honey,  as  unclean  when  he  said  : 
“Moreover,  it  is  also  ordained  that  every  sacrifice 
shall  be  offered  up  without  leaven  or  honey,  not 
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thinking  it  fit  that  either  of  these  things  should  be 
brought  to  the  altar.  The  honey,  perhaps,  because 
the  bee  which  collects  it,  is  not  a  clean  animal.’^ 
(Yonge’s  Philo  Judaeus,  iii.  235.) 

Thus  ends  the  third  parb,  descriptive  of  the  householders 
vows,  of  the  Ratiia  Karanda  SritvakSchara,  composed  by  SrT 
Samantabhadra  Swaml. 


Part  IV 


GUNA  VRATAS 

5?!I35II’^t?lf:  U^«H 

Because  the  dig,  the  anarthadanda  and  the 
bhogopabhoga  parimdna  vratas  (vows)  tend  to  in¬ 
crease  virtue  [i.e.,  the  merit  of  the  five  anu  vratas], 
great  personages  have  called  them  guna  vratas  ! 

i 

“  I  shall  not  travel  beyond  these  limits”— to 
hold  to  a  resolve  like:  this,  having,  with  a  view  to 
avoid  the  commission  of  [even]  subtle  sins  [beyond 
those  limits],  previously  determined  the  bounds  of 
space,  in  the  ten  directions,  for  the  rest  of  one’s 
life,  is  called  dig  vrata  ! 

In  placing  limits  on  one’s  movements  in  the 
ten  directions,  well-known  oceans,  rivers,  forests, 
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mountains,  countries  and  2/ojawa*-marks  should  be 
selected  as  boundaries  ! 

nqsi?^  ins  on 

By  the  avoidance  of  subtle  sins  beyond  the  deter¬ 
mined  limits,  [even]  the  minor  vows  of  a  house¬ 
holder  are  able  to  rank  as  the  unqualified  vows  of 
asceticism  [in  respect  of  the  regions  lying  beyond 
those  limits]  ! 

Explanation.— One  naturally  cannot  commit 
gross  sins  where  one  is  not  present  in  some  way, 
whether  directly  or  indirectly.  But  inability  to 
be  physically  present  in  a  place  does  not  prevent 
one  from  sinning  in  thought  in  respect  of  the 
objects  of  that  place.  The  observance  of  the  dig 
vrata,  however ,  enables  one  to  avoid  even  sinning  in 
thought  in  respect  of  those  places  which  one  cannot 
reach.  Hence,  it  is  said  that  the  observance  of  this 
vrata  enables  the  layman’s  vows  to  approach  the  five 
maha  vratas  of  asceticism,  in  point  of  merit,  beyond 
the  limits  fixed  for  his  movements.  In  other  words, 
the  dig  vrata  places  a  layman  on  an  equality  with 
an  ascetic  in  respect  of  the  regions  of  space  lying 
beyond  the  boundaries  determined  by  him  for  his 
physical  and  mental  activity. 

•  Ordinarily  a  yojana  is  equal  to  four  koxes,  i.e.,  from 
6  to  8  miles,  according  to  local  custom.  'I’his  verse  shows 
ttat  the  ancients  used  to  employ  .yq,an«-stones  to  mark 
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^Trtsi  Jifraara  ii«'iii 

The  extremely  quiescent  states  of  conduct-in¬ 
fatuating  karmas  which  arise  from  the  subsidence 
of  the  activity  of  the  pratyakhyana  type  of  passions, 

are  taken  for  ma/i3  vraios;  [the  tinge  of  passion  in 

the  mind  is  then  so  light  that]  it  is  not  easy  to  say 
whether  they  exist  or  not ! 

Explanation.— Anger,  pride,  deceit  and  peed 
are  the  four  principal  kinds  of  passions  {ka^yas). 
They  are  dealt  with  under  four  different  heads  in 
the  Jaina  Siddhanta,  according  to  the  degree  of  their 
intensity.  The  intensest,  called  anantanubandhl, 
is  the  worst  kind,  and  prevents  the  acquisition  of 
Right  Faith  itself  ;  the  intenser  type,  known  as 
apratyakhyana,  obstructs  Right  Conduct  altogether 
and  hinders  even  the  observance  of  the  minor  vows 
of  the  householder ;  the  intense,  designated 
pratyakhyana,  enables  the  householder’s  vows  to  be 
observed,  but  debars  one  from  the  maha  vratas  of 
asceticism  and  the  higher  forms  of  meditation  ;  and 
the  mild  one  {samjvalana)  only  stands  in  the  way 
of  pure  Self-contemplation  {kukla  dhyana).  The  des¬ 
truction  or  subsidence  of  the  first  type  leads  to  the 
acquisition  of  Right  Faith :  of  the  second,  to  the 
adoption  of  the  householder’s  vows  ;  of  the  third,  to 
the  observance  of  maha  vratas  ;  and  of  the  fourth, 
to  salda  dhyana,  which  is  the  cause  of  omniscience 
and  nirvana. 


36 


THE  HOUSEHOLDER'S  DHARMA 


This  verse  refers  to  the  subsidence  of  the 
pratyakhyana  type  which  reduces  the  intensity  of 
passions  to  the  samjvalana  deg'ree.  These,  as  the 
acharya  points  out,  are  of  such  a  mild  type  that 
often  it  is  difficult  to  say  whether  they  exist  or  not. 

qrqinr  i 

Hfrafr 

Abstaining'  from  the  commission  of  the  five  sins, 
himsa  and  the  rest,  in  their  three  forms,  krita, 
karita  and  anumodana,  with  the  mind,  speech  and 
the  body,  constitutes  the  maha  vratas  of  great 
ascetics ! 

qsq  H»RH 

Transcending  the  limits  of  space  upwards, 
downwards  or  in  other  directions,  extending  the 
field  of  one’s  activity,  forgetting  the  boundaries 
[fixed].— these  are  the  five  transgressions  of  the  dig 
vrata  ! 

II'SVH 

The  best  of  ascetics  call  refraining  from  wanton 
( purposeless)  activity,  likely  to  cause  injury  to  others, 
within  the  limits  [fixed  for  one’s  activity],  anartha- 
danda  vrata ! 

q5:=q  I 
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Reading  of  works  full  of  worldly  undertakings, 
daring  crimes,  false  doctrines,  and  tales  of  riches, 
hatred,  love,  pride  and  sex-passion,  which  disturb 
the  mind,  is  duhsruti  [anarthadanda] ! 

xT  iicoii 

Dealing  in  [i.e.  meddling  with,  or  handling] 
earth,  water,  fire  and  air  destroying  or  striking 
down  plants ;  also  moving  about,  and  causing 
others  to  move  about— these,  when  done  without 
purpose,  are  called  pramadacharya  {pramada= 
purposelessness-f  charya= activity) ! 

Indulging  in  lewd  speech,  assuming  ridiculous 
attitudes  with  the  body,  prattling  away  in  a  sense¬ 
less  manner,  surrounding  oneself  with  the  objects  of 
sensual  pleasure,  and  [otherwise]  becoming  engross¬ 
ed  in  the  activity  of  the  mind,  speech,  or  the  body, 
purposelessly,  are  the  five  transgressions  of  the 
vow  of  renunciation  of  anarthadanda  ianartha—par- 
poseless-f-fianda=:punishment)! 

lies  11 

Putting  limitation,  for  the  day,  even  within  the 
limits  allowed  by  the  parigrnha  parimdna  vrata 
[the  fifth  vow],  according  to  one’s  requirements, 
and  with  a  view  to  reducing  the  sense  of  attachment 
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thereto,  on  the  choice  of  the  objects  of  the  senses. 

[is  called]  bhogopabhoga  parxmana  vrata! 

winl  i 

3TH>nls?tJig5>5ra»if%:  '*  *' 

Food,  clothing  and  other  objects  of  the  five 
senses,  which  can  be  enjoyed  only  once,  are  called 
bhoga,  and  those  which  can  be  enjoyed  more  th 
once,  upabhoga ! 

Those  who  seek  refuge  at  the  feet  of  the  Ttr- 
eftawfcaras  should  give  up  honey  and  flesh  to  avoid 
injuring  moving  living-beings,  and  wine  to  escape 
from  pramada  (lack  of  vigilance,  t.e.,  spiritual 

laziness) ! 

Because  there  is  little  good  and  great  feiwso  in 
their  use,  green  ginger,  roots,  butter,  buds  and 
flowers  should  be  excluded  [from  the  list  of  eatables]. 

Explanation. -The  green  roots  and  vegetables 
mentioned  are  forbidden  on  the  ground  that  each  of 
them  is  the  abode  of  more  souls  than  one ;  an  u 
is  objectionable  on  account  of  its  becoming  th 
incubator  of  a  certain  kind  of  germs,  on  a  large 
scale,  within  a  very  short  time  of  its  preparation. 
Jainism  allows  butter  to  be  used  by 
only  within  an  hour  or  so  of  its  churning,  though 
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ghee  (clarified  butter)  may  be  eaten  at  any  time 
before  it  becomes  unwholesome.  The  reason  for  this 
IS  to  be  found  in  the  fact  that  butter  becomes  steriliz¬ 
ed  in  the  process  of  clarification,  and,  therefore 
unsuitable  as  a  breeding-  ground  for  germs. 

That  which  is  undesirable  is  to  be  given  up, 
also  that  which  does  not  become  [the  exalted],  be¬ 
cause  deliberate  refraining  from  the  use  of  suitable 
[useful  or  permissible]  objects  is  a  vrata  (vow) ! 

Explanation.— As  no  one  ever  takes  what  is 
undesirable,  asceticism  only  consists  in  refraining 
from  the  use  of  that  which  is  desirable. 

i 

Renunciation  of  bhogas  and  upabhogas  is  of  two 
kinds,  myama  anAyama;  [of  these]  the  one  which 
has  a  time  limit  is  called  niyama  and  the  other 
which  is  undertaken  for  life,  is  yama  ! 

Explanation.-^ ows  take  the  form  of  either 
niyama  or  yama.  Renouncing  an  object  for  a  limited 
period  of  time  is  niyama,  but  its  giving  up  alto¬ 
gether  for  life  is  called  yama. 

II  r;c  ,| 


'tuivois  ujpBqq 

posodmoo  ‘XiJuqOBilBA'BJg  BpUBJB;^  'BUf^Ba  9q!^ 
JO  ^8Vfvua~oun6  jo  aAic^duosop  ‘tjJBd  q^jnoj  0q(j  spue  Bnq^[^ 

j  v^njd  'Duvm'ixvd  vBoifqvdodO'qq  jo  suois 
-S9jSsubj^  aAij  aq:^  paqBD  aaB  asaq;— ‘uoi:^BaiSBiai  ui 
saouauadxa  snonsuas  qSaoJqt^  SuioS  [pu«]  ‘ajn^nj 
aq:^  ui  saeuas  aq^  jo  uoi:^BDyiiBaS  aoj  Suiabjo  aiqBi:^es 
-ui  Suiqsaaqo  ‘aa.uaS[npui  jo  amp  aq:j  :jb  aansBajd 
JO  suopBSuas  aqj  oj  jiasauo  SuiuopuBqB  psed  aqj  jo 
saouauadxa  aiqujnsBaid  uodn  SuqiaMp  ‘[juauiAoCua 
IBUsuas  JO]  uiouaA  aqj  joj  Suiabjo  jubjsuoo 

II  0$  It 

/  vmvfim  si 

‘SuiSuis  JO  oisnui  ‘uoijBjiqBq-oo  ‘sjuaiUBUJo  ‘saqjojo 
‘jBOi  lajaq  ‘sjuanSun  ‘SutqjBq  ‘qonoo  ‘soouB/?aA 
-uoo  ‘pooj  uiojj  UBaA-jiBq  b  ao  ‘uosBas  b  ‘qjuoui  e 
‘jqSiujaoj  B  ‘jqSiu  b  ‘i?Bp  b  ‘anoq  ub  joj  ‘ooubjsui  joj 
SB  ‘auip  JO  pouad  paxy  uiBjjao  b  joj  SuiuiBjsqy 

II  II 

I  lb  ^b  lb  yilbb  lb|^ 


s  viva  A  VNno 


II  il  Sibils  :Jlts 

j  Qua]s-vuvfof?  JO  ‘■^sojoj  ‘joau  ‘p[aif  ‘9Sb{iia 
‘osnoq  opioods  b  ui  ^sisuoo  o:^  v)vj,a 
-vcivf9p  aq^  JO  sjiuiq  aqj  aquosap  (tusiaijaasB)  vdv)  jo 
qjBd  aqj  uo  SuiouBApB  yJijuB^suoa  ajB  oq^A  asoqx 

II  II  ittp 

i  japioqasnoq  aqj  jo  a^oa  vjj'ifD^ivuvpp 
aqj  SI  '[vfVM  Bip  aqj  ut  paxg]  piaq  jaSJBi  aqj 
[uiqjtM]  spouad  paxg  joj  puB  /?Bp  oj  Sep  mojj  [jaqj 
-jnj  iips_  v?iiAijaB  s,auo  jo  aaaqds  aqj]  Suijiuiit; 

II  II 

j  SMOA  25:y^  sb  UMouq  ajB  jnoj  ^s^q■;—‘z>/lfpk^v/l^va 
puB  vsDa.vdoi/pD.io.i(l  ‘vi/ifionivs  ‘v}fifv}{mv^9(j 

II  II  ^I2s>%  ^IU£  ^lll2| 

I  lb  IBlbbl^b^U  ibkjbil^  ib  5bJ^i»t>ii>b 

SVXV^IA  VSEI9 


A  iHVJ 


SIKSA  VRATAS 


43 


The  wise  have  described  the  time-limits  of  the 
desavakaMka  vow  to  consist  in  a  year,  a  ritu  (=two 
months),  a  half-year,  one  month,  four  months,  a 
fortnight,  or  the  time  taken  by  the  sun  or  moon  m 
travelling  from  one  asterism  [i.e.,  lunar  mansion]  to 
another ! 

Because  of  the  complete  renunciation  of  the  five 
kinds  of  subtle  and  gross  sins  beyond  the  limits  [of 
time  and  space],  the  observer  of  the  dekavakasika 
vow  is  also  regarded  as  the  observer  of  the  maha, 
vratas ! 

Transgressing  the  limits  by  sending  an  agent, 
drawing  attention  by  making  sounds,  ordering 
things,  beckoning  by  showing  one’s  person,  and 
throwing  missiles  [to  attract  notice],  are  said  to  be 
the  five  aticharas  (transgressions;  of  the  dekavakakika 
vow  ! 

Refraining  from  the  commission  of  the  five 
kinds  of  sin  in  all  respects  and  altogether,  for 
a  specified  period  of  time  [every  day],  is  called 
samayika  by  those  who  are  learned  in  Scripture  ! 
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Explanation.— samayika  vrata  is  intended 
to  be  observed  three  times  a  day  if  possible  ;  other¬ 
wise  at  least  once  daily.  Its  object  is  to  enable  the 
layman  to  abstain  from  all  kinds  of  sins  during  the 
period  of  time  fixed  for  its  observance.  The  usual 
duration  of  the  samayika  vow  is  an  antara  muhurta 
(a  period  of  time  not  exceeding  48  minutes  .  Dur¬ 
ing  this  period,  which  the  layman  spends  in  self¬ 
edification,  he  vows  to  refrain  from  the  commis¬ 
sion  of  the  five  kinds  of  sin— Mmsa,  falsehood,  theft, 
unchastity  and  the  love  of  material  possessions— with 
his  mind,  speech  and  body,  in  any  of  the  three  ways 
(krita,  karita  and  a.numoda,na)  both  within  and 
without  the  limits  determined  by  him  in  connection 
with  the  desavaka^ika  vow. 

In  performing  samayika  the  devotee  stands, 
facing  north  or  east,* *  and  bows  to  the  pancha 
pramesthr, .-i  He  then  sits  down  and  recites  the 
namokara  mantrat  a  certain  number  of  times, 
and  finally  devotes  himself  to  holy  meditation. 
This  consists  in  : 

■i'  pratikramana,  which  means  recounting  the 
unexpiated  sins  and  repenting  for  them, 

'''  These  are  the  diri'ctions  of  the  distant  inaccessible  Vldeha 
Kshetra^  where  a  nniaber  of  Tirfhamkaras  are  living  nowadays. 

*i*  The  term  pancha  prame^thi  is  a  collective  one,  signifying 
the  five  kinds  of  preceptors  enumerated  on  a  subsequent  page 
in  the  commentary  to  verse  128. 

i  The  namokdra  mantra  consists  in  a  salutation  to  the 
pancha  pramestlu. 
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(ii)  pratyakhyana.  that  implies  resolving  to 
avoid  particular  sins  {karmas^  in  future, 

(iii)  samayika  karma,  renunciation  of  personal 
attachments,  and  the  cultivation  of  a  feel¬ 
ing  of  regarding  every  body  and  thing  alike, 
tivj  stuti,  praising  the  four  and  twenty  T^r- 
thamkaras , 

'V)  vandana,  devotion  to  a  particular  Tir- 
thamkara,  and 

(vi)  kayotsarga,  withdrawal  of  attention  from 
the  body  (physical  personality',  and  its 
becoming  absorbed  in  the  contemplation 
of  the  spiritual  Self. 

As  regards  place,  samayika  may  be  performed 
anywhere— a  temple,  private  residence,  forest  and 
the  like  but  the  place  should  not  be  a  thoroughfare, 
nor  one  that  is  open  to  disturbance.  A  place  with 
evii  repute  or  unholy  associations  is  also  to  be 
avoided. 

The  posture  for  samayika  may  be  either— 
ii)  in  padma  asana  (the  sitting  posture),  with 
interlocked  legs  (the  right  one  placed  on 
the  left  thigh  and  the  left  on  the  right), 
the  hands  placed  in  the  lap,  vnth  the 
palms  facing  upwards  (the  right  one  being 
on  the  top),  and  with  attention  fixed  on 
the  foremost  point  or  part  of  the  nose  ; 

{ii)  in  khadga  asana  (the  standing  posture), 
with  the  feet  placed  at  a  distance  of  about 
two  inches  from  each  other,  the  hands 
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resting  naturally  by  tbe  sides,  but  not  so  as 
to  touch  the  body ;  and  attention  fixed  on 
the  point  of  the  nose,  as  in  the  padma 
asana  ;  or 

{Hi)  the  ardha-padma  (the  semi-padma  j)03ture) , 
which  differs  from  the  padma  dsana  in 
respect  of  the  position  of  the  left  leg, 
which  is  placed  under  the  right  thigh. 

Samayika  may  be  performed  in  a  reclining  or 
even  a  lying-down  posture,  if  one  is  unable,  from 
illness  or  some  other  cause  of  a  like  nature,  to  sit 
up.  The  above  postures  are  recommended,  because 
they  are  the  most  conducive  to  bodily  steadiness 
and  firmness.  They  may  appear  hard  to  adopt  at 
first,  but  they  will  be  found  to  be  surprisingly  easy 
after  a  little  practice. 

The  wise  perform  the  samayilca  by  tying  a  knot 
in  the  ehotl,  or  a  garment,  or  by  closing  the  fist ; 
they  know  the  posture,  the  place,  as  well  as  the 
suitable  subjects  of  meditation  and  time  ! 

Explanation. — The  idea  of  tying  a  knot  in  one  s 
chotl  <a  tuft  of  hair  on  the  top  of  the  head)  and 
the  like,  is  not  that  the  knot  in  itself  is  of  any  value 
or  importance  in  the  process,  but  that  it  implies  a 
mental  determination  to  continue  meditation  so  long 
as  it  remains  untied.  The  knot  is  merely  intended 
to  serve  the  purpose  of  the  uplifted  hand  of  a 
constable,  and  is  a  signal  for  the  stoppage  of  all 
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kinds  of  mental  ‘  traffic  ’  which  might  interfere 
with  steadiness  and  continuity  of  holy  meditation. 

mfir  =5  n  n 

Samayika  should  be  performed  with  a  cheerful 
heart  in  undisturbed  solitude,  in  forests,  private 
dwellings  and  temples  ! 

ii  i  o  o  n 

Withdrawing  the  mind  and  the  body  from  all 
kinds  of  worldly  activities,  subduing  in  particular 
[all  forms  of]  mental  disturbance,  one  should 
perform  samayika  [especially]  on  the  day  of  fasting 
and  half-fasting  ! 

Samayika  is  the  cause  of  perfection  [  in  the 
observance  ]  of  the  five  vows  ;  it  should  be  practised 
daily  according  to  the  prescribed  method,  with  one 
pointed  mind,  [and]  by  overcoming  laziness  ! 

Explanation. — Samayika  leads  to  perfection  of 
conduct  gradually.  For  this  reason,  it  is  described 
here  as  the  cause  of  perfection  in  the  observance 
of  vows. 

qftjifT  i 

II  II 
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Because  there  is  the  absence  of  all  kinds  of 
attachment  and  undertaking  in  samayika,  therefore 
the  householder  [while  engaged  in  its  observance] 
approaches  asceticism,  and  resembles  (a  muni  on 
whom  a  piece  of  cloth  has  been  thrown,  to  protect 
him  from  harm  ! 

Explanation.-The  muni,  who  aspires  to  obtain 
liberation  in  the  shortest  possible  duration  of  time^ 
ha«to  renounce  even  a  langotl  (a  narrow  strip  of 
cloth  worn  by  men  to  hide  their  nudity  ),  since  the 
worry  consequent  on  its  preservation  and  care 
stands  in  the  way  of  perfection  in  vairagya  (renuncia¬ 
tion  or  desirelessness)  ;  but  the  householder 
not  give  up  clothes  till  he  is  ready  for  a  life  ot 
unflinching  austerity.  However,  the  performance 
of  the  samayika  meditation  enables  the  latter  to 
mentally  renounce  all  kinds  of  likes  and  dislikes  and 
to  develop  the  spirit  of  renunciation  in  his  soul  to  a 
degree,  which  raises  him  almost  to  the  status  of  a 
saint  for  the  time  being.  Hence,  the  acliarya  says 
that  the  layman  engaged  in  the  observance  of 
somayi/ca  resembles  a  muni  on  whom  a  piece  of  cloth 
has  been  thrown,  to  protect  him  from  harm. 

Those  who  aspire  to  perfect  themselves  in  the 
samayika  vow  bear  the  hardship  consequent  on 
cold,  heat,  gnat-sting  and  mosquito-bite,  as  well  as 
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trouble  [caused  by  an  enemy],  maintaining  unbroken 
silence  and  control  over  yogas  ! 

Explanation.— Yoga  means  a  channel  of  activity, 
and  is  of  three  kinds,  namely,  {i)  mano-yoga  (mental 
activity),  {ii)  vachana-yoga  (the  activity  of  speech), 
and  {in)  kaya-yoga  (bodily  activity).  These  are  to  be 
kept  under  control  during  the  period  of  samayika, 
even  in  the  face  of  trying  circumstances  and  con¬ 
ditions. 


“  I  am  involved  in  the  sathsara  (universe)  in 
which  there  is  no  protection  for  souls,  which  is 
inauspicious,  transitory  and  full  of  pain,  and  of 
the  nature  of  not-Self  ;  mok§a  is  the  opposite  of 
this  !”— thus  should  one  meditate  while  performing 
samayika  ! 

Losing  control  over  the  body,  speech  and  the 
mind,  indifference  to  the  pFactice  of  the  observance, 
forgetting  [its  time  and  subject-matter]  :  these, 
verily,  are  the  five  transgressions  of  the  samayika 
vow  ! 

F.  4 
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Abstaining  from  taking  the  four  kinds  of  food 
for  the  whole  day  on  the  eighth  and  the  fourteenth 
[days  of  every  fortnight],  with  a  view  to  strengthen 
the  vows,  should  be  known  as  the  prosadhopavasa 
vow  ! 

Explanation.— The  four  kinds  of  food  are  : 
(i)  solid,  (ii)  liquid,  {in}  semi-liquid  and  (iv)  things 
like  the  betel  leaf,  which  do  not  satisfy  the  craving 
of  hunger,  but  are  taken  for  relish. 

q%%*  ii  n 

On  the  day  of  fasting,  one  should  refrain  from 
the  five  kinds  of  sin  [himsa  and  the  like],  personal 
adornments,  undertakings,  scents,  flowers,  bathing, 
collyrium  and  fragrant  things  ! 

siqqiTwrr  mg  qxq^^isqig;  i 

Conquering  laziness,  one  should,  on  the  occasion 
of  fasting,  spend  one’s  time  in  drinking,  through 
one’s  ears,  and  with  great  eagerness,  the  nectar  of 
dharma  (Scripture)  and  in  giving  it  to  others  to 
drink,  and  should  engage  oneself  in  holy  meditation  ! 

Explanation.— The  day  of  fasting  should  be 
spent  in  hearing  and  reciting  Scripture  and  in 
religious  meditation  generally. 
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s?rTf%5qtrqT^:  q?^T:  i 

|qTf^  qiqtgqjiftss^Tsfq 

Removing  the  troubles  of  those  who  control  their 
lower  nature,  massaging  their  feet,  as  well  as  serv¬ 
ing  them  in  other  ways,  with  respect  for  their 
virtues,  is  called  vaiyavrittya  ! 

qrq^qiqjwqjTmqfqiifTT^^  im^ii 

The  welcoming  of  [and  the  olfering  of  food  to] 
holy  saints,  who  do  not  engage  themselves  in  the 
householder’s  work  [crushing,  grinding,  kindling  fire 
and  the  like],  having  received  them  with  the  nine¬ 
fold  ceremonies  [prescribed  for  showing  reverence 
to  holy  personages],  by  a  layman,  excelling  in  the 
seven  [well-known]  virtues,  is  called  dana  (gift) ! 

Explanation. -Tlcie  nine-fold  method  of  showing 
respect  to  a  saint  consists  in  :  (i)  prostrating  oneself 
at  his  feet.  Hi)  oifering  him  a  high  seat,  (Hi)  washing 
his  feet,  and  applying  the  ‘  washing  ’  to  one’s  fore¬ 
head,  in  token  of  reverence,  (iv)  worshipping  him, 
(v)  saluting  him,  (m—viii)  preserving  one’s  own 
mind,  speech  and  body  in  a  state  of  purity,  and 
(ix)  offering  him  pure  suitable  food. 

The  seven  good  qualities  of  a  layman  are  : 
(i)  faith,  (ii)  contentment,  (Hi)  devotion,  (iv)  wisdom, 
(v)  control  of  the  lower  nature,  (vi)  forgiveness,  and 
(vH)  iakti  (energy  or  assiduity). 
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^flr«itsrf  sri%i?it  grift  inivii 

As  water,  for  certain,  washes  away  blood,  so 
does  the  giving  of  food,  with  devotion,  to  homeless 
saints  (atithis),  without  doubt,  destroy  the  sins  inci¬ 
dental  to  a  householder’s  life  ! 

Explanation.  —As  the  saints  do  not  accept  invi¬ 
tation  beforehand,  but  come  without  previous  ap¬ 
pointment,  they  are  called  atithi  (from  a,  not,  and 
tithi,  a  date).  The  statement  that  the  sins  inciden¬ 
tal  to  a  householder’s  life  are  destroyed  by  the  giving 
of  food  to  a  Jaina  saint,  in  the  approved  manner, 
is  descriptive  of  the  power  of  holy  thoughts  that 
wash  away  karma  stains  from  the  soul. 

Noble  lineage  [that  is,  birth  in  a  high  family,  is 
obtained]  by  saluting  holy  saints;  profusion  and 
prosperity  by  giving  them  dana ;  respect  [i.e.,  exalted 
or  kingly  status]  by  attending  upon  them  ;  beauty 
of  person  by  offering  them  devotion  ;  and  fame 
by  praising  their  virtues  ! 

^2^31  qiginti  ^^n^qnfq  q;i^  i 

Even  a  small  dana  (gift)  given  to  a  piltra  (proper 
or  suitable  donee),  bears  much  desirable  fruit  for 
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souls  in  the  fulness  of  time,  just  as  the  [tiny]  seed  of 
the  [Indian]  fig-tree,  sown  in  [good]  soil,  produces 
[a  tree,  casting]  magnificent  shade  ! 

|!lTfx?i  erg#  lli^wli 

Those  who  enjoy  four  kinds  of  jnana  regard  the 
giving  of  food,  medicine,  means  (or  instruments 
of  knowledge,  i.e.,  books)  and  shelter  as  the  four 
forms  of  vaiyavrittya  ! 

■  Explanation.— The  ioMv  kinds  of  jwawa  referred 
to  in  this  gatha  (verse)  are  :  ii)  mati,*  (u)  iruta, 
{Hi)  avadhi,  and  iiv)  manah  paryaya,  the  last  two  of 
which  are  enjoyed  by  highly  advanced  saints. 

SSHUrj  I 

Srl^ena,  Vri^abhasena,  Koy4e^a  and  Sukara — 
these  four  should  be  regarded  as  patterns  of  the 
four  kinds  of  vaiyavrittya  [respectively]  ! 

Explanation.— HhesQ  four  names  are  famous  in 
the  Jaina  tradition  in  connection  with  the  four  kinds 


*  For  a  (3e8cription  of  these  forms  of  knowledge,  see  The  Key 
of  Knowledge  and  works  on  Jaina  Philosophy.  In  a  general  way 
mati-jhdna  signifies  sense-perception,  h'uia.,  knowledge  arising 
from  the  interpretation  of  signs,  words  and  the  like,  avadhi.,  a 
kind  of  super-clairvoyance,  and  manah  paryaya^  pure  thought¬ 
reading. 
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of  vaiyavrittya.  Their  biographies  may  be  studied  in 
the  Puranas. 

iimii 

The  worshipping  of  the  feet  of  the  Deva*  of  devas 
(Holy  Tirthavikara),  the  bestower  of  desired  good 
and  the  consumer  of  Cupid’s  shafts,  is  the  remover 
of  all  kinds  of  pain,  should  be  performed  reverently 
every  day  ! 

^TTS’lt  in  Roll 

The  glory  of  worshipping  the  feet  of  the  Holy 
Tirthaiihltara  with  a  single  [petal  of  a]  flower  was 
demonstrated  by  a  joy-intoxicated  frog,  at  Rajagriha, 
before  great  personages  ! 

Explanation .—^he  reference  is  to  the  soul  of  a 
frog  who  obtained  deva-hirih  in  the  heaven-worlds, 
by  devotion  to  the  last  Tirthamkara,  Mahavira. 
This  particular  soul  happened  to  be  a  miser  in  its 
previous  incarnation,  when  its  evil  karmas  caused 
it  to  be  re-born  as  a  frog  in  the  town  of  Rajagriha 
(Patna  District).  When  the  Holy  Tirthamkara 
visited  that  place,  the  frog  recovered  the  memory 
of  his  past  life,  owing  to  the  fruition  of  latent 


Dcva  of  devas  means  God  of  gods. 
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good  karmas,  and  coming  to  know  the  joyous 
tidings  of  the  arrival  of  the  Holy  Tlrthamkara 
proceeded,  full  of  devotion  and  love,  to  offer  obeisance 
to  the  Lord.  He  was,  however,  crushed  on  the  way 
under  the  foot  of  one  of  the  elephants  of  the  royal 
procession,  which  was  also  proceeding  towards  the 
same  Goal.  Having  died  under  the  most  auspicious 
circumstances,  he  was  re-born  in  one  of  the  heavens, 
and  immediately  descended  to  the  earth  to  worship 
the  source  of  his  great  good  luck. 

Placing  [that  which  is  to  be  given]  in  green 
[leaves],  covering  it  over  [with  fresh  foliage],  not 
observing  due  respect  [at  the  time  of  giving],  for¬ 
getting  [the  prescribed  method  of  offering],  enter¬ 
taining  feeling  of  jealousy  [towards  a  ‘  rival  ’  donor]  - 
these,  verily,  are  said  to  be  the  five  transgressions 
of  vaiyavrittya  ! 

Thus  ends  the  fifth  part,  descriptive  of  the  sih^avratas, 
of  the  Ratna  Karanda  ^ravakachara,  composed  by  Sti  Samanta- 
bhadra  Swarm. 


Part  VI 
SALLEKHANA 

mm  =3  i 

srak  in^’^n 

The  most  excellent  of  men  describe  the  giving 
up  of  the  body  (ghost)  on  the  arrival  of  unavoidable 
calamity,  distress,  senescence  and  disease,  witl^a 
view  to  increase  of  spiritual  merit,  as  sallekhana  ! 

Explanation. — Sallekhana-Aeath  must  be  distin¬ 
guished  from  suicide.  It  is  undertaken  only  when 
the  body  is  no  longer  capable  of  serving  its  owner, 
as  an  instrument  of  dharma,  and  when  the  inevitabil¬ 
ity  of  death  is  a  matter  of  undisputed  certainty. 
In  such  cases,  when  life  may  be  said  to  confess 
judgment  to  the  claim  of  death,  the  adoption  of 
the  sallekhana  attitude  is  calculated  to  directly 
strengthen  the  soul,  and  to  prevent  its  future  re-birth 
in  any  but  the  very  best  surroundings.  Those  who 
adopt  the  sallekhana  vow  immediately  become 
self-reliant,  self-composed  and  self-centred ,  they 
cease  to  be  agitated  by  personal  considerations  and 
suffering,  and  rise  above  the  cravings  and  longings 
of  the  flesh.  The  effect  of  the  terribly  resolute 
attitude  of  mind  implied  in  this  vow,  on  the  depart¬ 
ing  soul,  is  simply  wonderful,  and  immediately  raises 
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its  rhythm,  lifting  it  out  of  the  slough  of  despond 
and  negativity.  The  man  who  wanders  or  tosses 
about,  hither  and  thither,  weeping  and  crying,  in 
the  closing  moments  of  life,  and  spends  the  little 
time  at  his  disposal  in  making  vain  endeavours  to 
avoid  the  unavoidable,  is  nowhere  compared  with 
him  who,  realising  the  hopelessness  of  the  endeavour 
to  save  his  life,  earnestly  applies  himself  to  control 
his  destiny.  The  result  is  that,  while  the  latter 
attains  to  c?em-birth  in  the  highest  heavens,  the 
former  only  finds  himself  in  painful  and  unenviable 
circumstances  and  surroundings. 

To  be  able  to  control  one’s  conduct  at  the 
moment  of  death  is  the  fruit  (culmination)  of 
asceticism  ;  all  systems  are  at  one  as  to  this ;  there¬ 
fore,  one  should  apply  oneself  to  attain  sallekhana- 
death  to  the  extent  of  one’s  power  ! 

Explanation.— As  the  mental  attitude  prevailing 
at  the  last  moment  of  life  considerably  affects  the 
future  destiny  of  the  soul,  there  can  be  no  doubting 
the  fact  that  those  who  give  up  the  ghost  according 
to  the  method  of  sallekhana  attain  to  the  very  best 
conditions  of  life  in  the  hereafter. 

I 
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Giving  up  love,  hatred,  attachment  and^  posses¬ 
sions,  with  a  pure  mind,  one  should  obtain,  with 
sweet  speech,  forgiveness  from  one’s  kinsmen  and 
others,  and  should  also  forgive  them  oneself  ! 

Renouncing  duplicity  and  reflecting  on  the  sins 
committed  in  any  of  the  three  ways,  krita,  karita 
and  anumodana,  one  should  take  all  the  great  vows 
of  asceticism  for  the  rest  of  one’s  days  ! 

(15^1  I 

=5  W  SI5ir?I  II  II 

Banishing  grief,  fear,  anguish,  attachment, 
wickedness  and  hatred,  and  bringing  into  manifest¬ 
ation  energy  and  enthusiasm,  one  should  extinguish 
the  fire  of  passions  with  the  nectar  of  the  Word  of 
God  [i.e,,  Scripture]  ! 

=5  ii  i  ii 

Giving  up  solid  food  by  degrees,  one  should 
take  to  milk  and  whey  ;  then  giving  them  up,  too,, 
to  hot  or  spiced  water  ! 

q»=gqiTt^T?*iqi^ctg‘  n  n 
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[bubsequently]  giving  up  hot  water  also,  and 
observing  fasting  with  full  determination,  he  should 
depart  from  the  body,  reciting,  continually,  as  far  as 
possible,  the  five* * * § fold  obeisance  VKintTctni ! 

Explanation.  —The  pancha-namaskara  (five-fold 
obeisance)  mantram  is  as  follows 

Namo  Arhantanam  (I  bow  to  Arhants) ;  * 

Namo  Siddhanam  (I  bow  to  Siddhas) ;  f' 

Namo  Aieryanam  (I  bow  to  Achdryas)  ;  t 
Namo  Uvajjhdyandm  (I  bow  to  Upadhyayas);  § 
Namo  Loe  sarva  sdhundm  (I  bow  to  all  Sadhus)  !  || 

Entertaining  a  desire  to  live,  wishing  for 
[speedy]  death,  displaying  fear,  desiring  to  see  or 
to  be  remembered  to  friends,  looking  forward  to 
future  sense-enjoyment  [in  the  life  to  come] -these 
have  been  described  as  the  transgressions  of 
sauekhana,  by  the  Jinendra  (Lord  of  Conquerors) ! 

qhnqHf  im^o 


*  The  Arhanta  is  a  Deified  man  who  is  still  living  in  the 
world  of  men. 

t  The  Siddha  is  a  Deified  Soul  in  Nirvana. 

t  The  Achdryajs  the  Head  of  an  order  of  holy  Saints. 

§  The  Upddhyaya  is  the  Preceptor  of  Saints. 

II  Sadhu  means  an  ordinary  ascetic  (Saint). 
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He  who  has  quaffed  the  nectar  of  dharma  [such 
an  observer  of  the  sallekhana  vow]  becomes  freed 
from  all  kinds  of  pain,  and  drinks  from  the  endless, 
unsurpassed  and  exalted  ‘  ocean  ’  of  blissfulness  of 
Liberation  imok$a) ! 

Explanation. — ^The  soul  who  successfully  ob¬ 
serves  the  sallekhana,  vow  escapes  from  the  pain  and 
misery  of  samsara  and  speedily  attains  to  mok^a, 
than  which  no  status  is  more  exalted  in  the  three 
worlds.  He  then  enjoys,  for  all  time  to  come,  unabat¬ 
ing,  unending  and  unsurpassed  happiness,  which  is 
the  very  nature  of  the  soul. 

gall’s  11  II 

That  which  is  free  from  birth,  old  age,  disease,^ 
death,  grief,  pain  and  fear,  [which  is]  eternal, 
blissful,  [and  of  the  nature  of]  pure  delight  is  called 
nirvana  ! 

[Those  who  perform  sallekhana^  dwell  unexcelled 
for  all  eternity,  in  the  joy  of  final  beatitude,  en¬ 
dowed  with  [infinite]  wisdom,  faith,  energy,  renun¬ 
ciation,  bliss,  satisfaction  and  purity  ! 


i  9an:}Joj:  pooS  snoiSipoJd  puB  passed 
-jnsun  [osiB]  ‘eouepunqs  ui  c^u^uI/:oCu^  jo  s:jo0Cqo 
eq^  puB  s:^UBpu^:^:^B  ‘jaMod  ‘/?:)uoq?nB  ‘uoiuiiuop 
‘q^qBaAV.  ‘sn:)B:js  qSiq  utB^^qo  O!).  auo  sajqBua  {uoiSqai) 
vmu,vvp  JO  SuisijoBJd  aqj  -'?q  pajinboB  juaiu  aqx 

II  (  II 

•spiJOM.  aajqj  aqj  ut  passBdansun 
SI  WDVifO'qpp'ig  aqj  jo  i?aoiS  9X[j^—'U0'i').vuvid^3[ 

i  sp[JOM  eajqj  aqj  jo  laMaC  jsaaa  aqj  [si  qoiqM] 
aauaSinga  qjiM.  auiqs  iJaqj  ;  p[oS  pa^oqBun  aand 
JO  aajsrq  aqj  ssassod  viivaMu  uibjjb  oqM  ^aqi 


•sauQ 

joajjaj  aqj  jo  sajnqia:|jB  auiAip  aqj  ui  aSuBqo 
i?UB  eq  UBO  aaaqj  jBqj  aiqBAxaDuoaui  A[aq.niosqB  si  ji 
jnq  t  spjaoAA  aajqj  aqq,  SujyJoajsap  jo  0[qBdBO  0OUB 
-qanjsip  oirasoo  b  jo  quiqj  ubo  ouq — •uotjvuv2dx^ 

i  (auitx  JO  sap^o) 

80227  JO  spajpunq  jo  asdBj  oqj  aajjB  uaAa  ‘spiog 
joajaaj  aq?  jo  uoijjpuoo  aqj  ui  aiqBAaasqo  si  aSuBqo 
ou  qijs  ‘sppoAA  aaaqj  aqj  iJoajsap  oj  qSnoua  juapiA 
‘aauBqanjsip  oiuisoo  b  aq  aaaqj  ji  uaAa  puy 


vwavHQ  s.aaaioHasnoH  anx 
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Explanation. — By  the  observance  of  the  vows 
and  the  sallekhana-die&th.,  the  soul  obtains  the  most 
enviable  good  luck  in  the  next  life. 

Thus  ends  the  sixth  part,  descriptive  of  sallekhana,  of  the 
Ratna  Karanda  SravakSchSra,  composed  by  Sri  Samantabhadra 
Swami. 


;  SMOA  JO  saoAJOsqo  oqj  Aq  ‘DJivav-i^  rjqi'iVM 
peilBO  SI  uosjod  B  qoris  ‘sv^vm  viis  uoaos  eqg.  sb  hoa 
SB  SD'f.'DM  nuv  OAq  oqj  ‘uoissojSsubjj  Suijjiuiuioo 
jnoqjiM  ‘soAaasqo  ‘sapBjsqo  SuipioAB  ‘oqM  OH 

II  6  II  lk%l2  i^si^  ^hilb 

i  (aeppqasnoq)  vo{vavdf  vqmvfJtvp 
popBo  St  euo  B  qons — /qjBd  ,  onaj  aqj  Sumoqoj 
JO  snoaisop  si  oqAt  ‘(sjojdooojd)  snj,nf)  jo  spuis[  9A^ 
eqj  JO  joaj  oqj  jb  eSnjaa  uojibj  SBq  oqM.  ‘sSutuioo 
-jaoqs  ilq  pejJBUiun  si  qjiBJ  esoqM.  ‘jsrq  prisuas  puB 
iJpoq  oqj  ‘ppoM.  eqj  qjiM^  pojsnSsip  st  oqM.  ajj 

II  II 

i  ji  Suipaoaad 

esoqj  ui  pedopAop  sejnqujjB  aqj  hb  sapnpui  [^i 
-IBJtijBU]  ‘saajSep  ^q  Suisu  ‘qoiqM  jo  euo  juenbasqtis 
qoB9  ‘[aaquinu  ui]  uoAop  aq  oj  ,  ajq ,  s^aappqasnoq  b 
ui  saSBjs  aqj  paquosap  SBq  vj,iKimv'>{U‘iX 

I  Jj^l^b^blti 

SVHIXVad  3HX 
IIA  lavj 


paqijosajd  ui  v'^'omi  vsvavd,otipv§oj,d  aq:^  saAjasqo 
•uox^B^ipaui  i^ioq  Jl^siuiq  SuiyJ[d(JB  ‘oqM.  ajj 

I  am  am 

•MOA  vjitfivvivs  aq:^  qq.iM  uoiqoauuoo  ui  pa 
-quosap  oAx^  :^SJ;g  aqq.  aJB  saanq,sod  paAoadde  aqj, 

•(suojqaaatp 

anoj  aqq  ui  iquasaad  JtaAaosaaaqM.  saaqoBax  9njq  ^q:^ 
oq  qoadsaa  pue  uoiaejope  jo  qaeui  b  sb)  uoiqoaJip 
qoBa  UI  sauiiq  aaaqq  ‘qjai  oq  qqSiJ  uiojq  maqq  3uiaoui 
puB  spuBq  qqoq  jo  suiiBd  aqq  SumioC  ^q  pauiaoqjad 
SI  uy  ’^Bp  b  saiuiq  aaiqq  ‘paquosap  uaaq 

ApBaj[B  SBq  qoiqM  ‘vq'ifivm'Qs  suuojaad  oqAi  aq  si 
vqvavjL^  aqq  ‘qnd  &Q'Six^—'uo%,'ivuvidx[^ 

imiva'OJif  vti'ifivm'DS 
paqBD  SI  aq— ‘^jiBp  sauiiq  aaaqq  wftfivmvs  suiaojaad 
oqM  puB  ‘ilqund  jo  aqBqs  b  ui  [^poq  aqq  puB  qoaads 
‘puiui  aqq  ‘si  qBqq]  uis  jo  siauuBqo  aaaqq  aqq  saAjas 
-ajd  oqAV  ‘[uoiqBqipaui  aoj]  saanqsod  [paAOJddB]  oAiq 
aqq  jo  auo  sauinssB  oqM  ‘AqiaadsoJd  i?ipiaoAv  qaas 
qou  saop  oqM  ‘i?poq  siq  oq  paqDBqqBun  si  oqAV  ‘qoBa  ui 
suoiqBqniBS  anoq  puB  svff.ivav  aaaqq  suuojaad  ‘aaBds  jo 
suoiqoajip  jnoj  aqq  ui  punoj  Suiuanq  ‘oqAi  ajj 

II  II  i^^ma 

•SV1VM  (anqaiA)  vm  paqBO  aiB  aapioq 
-asnoq  aqq  jo  smoa  uaAas  qsBi  aqx— 

S9  SVMIIVHd  3HX 


/  i.ivya 

-vmiivj,q  pai[BD  si  uosjacJ  — ‘aoiiaSppui  {Bnxas 
raojj  suiB:}sqB  ‘%'s  Jiooj  o:}  Sui^jsnSsip  pus  SuiJjuiqs 
[osiB]  ‘qqig  JO  sjauuBqo  eqq.  puB  ooanos  aqj  ‘paas  aqj 
ajB  sjJBd  ajBAud  aqj  jBqj  SuiAfaajad  ‘oqM  ag 

II  ^  a  &  II  :B  ^1^13 

I 

/  v^/vavMy  v%VMa'i'mn'nqu%vj,  papBo  si  auo  B  qons 
— jasuns  aajjB  ‘spmbq-iuias  puB  sjBauijaaMs  ‘spinbij 
‘[uibjS  jo  apBixi  sSuiqj  ao]  suibjS  ‘[itiaiuBU  ‘pooj  jo 
spuiq  jnoj  aqj  jo  yluB]  aqBj  jou  saop  sSuiaq  Suiai[ 
I[B  spjtBAioj  pauipui  Aiinjpaaui  Sujaq  ‘oqA\  ajj 

llt|t2^Hj^  l*ih 

/  vyivavMf  v%VMavfjti{ovs  paq^D 
81  uosjad  B  qons  :  j?oaaui  jo  juauiipoquia  ub  sx  spaas 
[puB]  saaAvop  ‘satqBjaSaA  snoqinq  ‘[sjuBid  ^uaoqj  jo 
pjBq  JO  sjooqs  jo]  sjupuaj  ‘saqouBjq  ‘suaaaS  ‘sjmjj 
‘sjooj  adijun  puB  paqoooun  jbo  jou  saop  oqAv  ajj 

II  II  :iy:£tii2^  j2si^ 

/  vjivcivj,^  vuvfvuviipv§oj,d 
paqBO  SI  japioqasnoq  b  qons— qnj  aqj  oj  inos  siq 
JO  jaMod  aqj  Suisiojaxa  luojj  Suiquuqs  jou  ‘qjuoui 
ilq  qjuoui  ‘S[BAijsaj  Suijsbj  jnoj  aqj  qB  uo  ‘jauuBui 
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^^qwiT^q??i?2'152!f=5(5r^ir§sr?:  n  u 

He  who,  giving  up  home,  proceeds  to  a  forest 
where  ascetics  are  to  be  found,  [and]  taking  the 
vows  in  the  presence  of  a  guru,  [and]  performing 
austerities,  lives  on  food  obtained  by  begging,  that 
wearer  of  a  piece  of  cloth  is  an  excellent  sravaka ! 

Explanation. — The  highest  point  of  a  house¬ 
holder’s  conduct  is  reached  in  the  eleventh  pratima 
which  takes  him  to  the  door  of  asceticism.  This 
pratima,  called  the  uddista  (that  which  has  been 
ordered  or  mentioned  beforehand)  tyaga  (renounc¬ 
ing),  is  indicative  of  the  mental  determination  of 
the  aspiring  soul  to  avoid  accepting  anything  in 
the  shape  of  food  by  special  invitation,  or  appoint¬ 
ment.  It  comprises  two  kinds  of  householders  : 
(1)  k§ullaka  and  (2)  ellaka.  The  k§ullaka  wears  a 
langoU*  and  a  sheet  of  cloth,  three  cubits  long  and 
of  a  single  width,  but  the  ellaka  rejects  the  wrapper 
and  keeps  only  the  langotl.  They  both  keep  a 
bowl,  for  carrying  water,  and  a  whisk  of  the  softest 
peacock  feathers  for  removing  insects  from  their 
person,  books  and  the  like,  without  injuring  them. 

As  regards  ‘  begging  ’  for  food,  a  k^ullaka,  if  he 
belong  to  any  of  the  three  higher  castes,  should  eat 
only  what  he  gets  from  one  household  ;  but  he 


*  Langotl — a  narrow  strip  of  cloth  worn  by  men  to  hide 
their  nudity. 
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may  visit  five  houses,  one  after  another,  if  he 
happen  to  be  a  Sudra.  In  no  case  should  he  call 
at  another  house  after  getting  sufficient  food  for 
the  day,  but  should  sit  down  and  eat  his  repast  at 
the  place  where  the  quantity  of  his  daily  rations  is 
completed.  While  calling  for  food,  he  should  not 
penetrate  beyond  the  court-yard,  hall  or  vestibule, 
nor  ask  or  beckon  for  food,  but  should  only  wish  the 
inmates  ‘  dharma-labha  ’  (may  you  obtain  [spiritual 
merit),  and  recite  the  namokara  mantram  (see  Part 
VI  ante).  If  he  be  not  observed  or  welcomed  with 
due  respect,  he  should  immediately  depart  from 
that  place  and  proceed  to  another.  In  no  case  should 
he  call  at  that  house  a  second  time  that  day. 

The  ellaka  also  observes  these  rules,  but  he  eats 
what  is  obtained  from  one  kitchen  alone.  Both 
the  ksullaka  and  the  ellaka  eat  only  once  a  day, 
and  generally  go  out  in  search  of  food  between  the 
hours  of  ten  and  eleven  in  the  morning. 


GENERAL  OBSERVATIONS 
This  part  deals  with  what  are  called  pratimas. 
The  word  pratima  literally  signifies  an  image,  es¬ 
pecially  an  image  of  Divinity.  It  is  used  in  connec¬ 
tion  with  the  householder’s  progress,  because  by 
treading  the  Path  his  own  soul  begins  to  manifest 
the  Grace  of  Divinity,  and,  thus,  actually  becomes, 
in  an  increasing  measure,  the  image  of  the  Divine 
Grace. 
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The  Pratimas  are  eleven  in  number  ;  they  are 
like  rungs  on  a  ladder  by  mounting  which  the 
householder  can  get  to  the  top,  which  really  con¬ 
stitutes  the  starting  point  of  the  journey  Goal- 
ward. 

The  average  man  is  so  tightly  held  in  the 
crippling  bonds  of  as  (sins)  that  he  is  like  a 
person  who  is  forced  to  live  in  an  underground 
dungeon,  and  who  is  unable  to  seethe  light  of  the 
day.  By  mounting  these  (eleven)  steps  he  can 
escape  to  the  top  from  where  a  High  Road  runs,  so 
to  speak,  to  the  Goal  of  Freedom  and  Immortality. 
This  High  Road  is  only  traversed  by  Saints;  no 
householder  may  aspire  to  it,  except  he  first  perfect 
himself  with  respect  to  the  pratimas.  How  long 
a  time  will  be  necessary  for  the  purpose,  depends 
upon  the  merit  acquired  by  each  individual  in  his 
previous  life  or  lives.  Cases  have  been  known  in 
which  the  Householder’s  Path  has  been  crossed 
on  the  instant,  but  they  must  be  deemed  to  be  of 
those  fortunate  ones  who  have  brought  over  power¬ 
ful  meritorious  destiny  with  them  from  the  past. 

As  regards  the  observance  of  the  pratimas, 
the  rule  is  that  no  progress  is  possible  from  a  lower 
to  a  higher  one  unless  the  lower  one  has  been 
observed  faultlessly.  Many  of  the  pratimas 
correspond  to  certain  of  the  vows  already  described, 
but  there  is  a  difference  between  a  vow  and  a 
pratima.  A  vow  may  be  transgressed,  but  not  a 
pratima.  A  vow  can  be  restored  by  the  proper 
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penance,  but  a  pratima  will  not  be  deemed  to  have 
been  observed  at  all,  under  similar  circumstances. 
The  householder,  therefore,  only  progresses  from 
one  pratima  to  another  when  he  is  first  able  to 
observe  the  lower  one  to  perfection.  In  practice, 
the  vows  are,  at  times,  taken  irregularly  ;  and  some 
people  even  observe  the  special  injunctions  pertaining 
to  some  of  the  pratimas  in  an  irregular  way,  be¬ 
cause  renunciation  is  always  meritorious,  and  the 
practice  will  be  helpful  when  the  proper  time  comes 
for  the  observance  of  the  rule  as  a  pratima,  or  of 
vows  in  the  prescribed  way. 

It  must  be  borne  in  mind  that  the  pratimUs  are 
scientifically  conceived  and  graded  steps  without 
which  no  practical  good  is  likely  to  accrue  to  the 
wayfarer.  In  the  first  one  the  very  foundation  is 
laid  for  the  sustentation  of  effort,  by  the  inception 
and  inculcation  of  Right  Faith,  since  even  study 
and  investigation  of  truth  cannot  be  kept  up  with¬ 
out  a  conviction  of  their  supreme  utility  and  neces¬ 
sity  for  one’s  good. 

The  second  pratima  is  only  reached  when  Right 
Faith  becomes  perfect,  or  as  nearly  perfect  as  is 
possible  for  the  humble  layman  whose  heart  is  stirred 
by  a  longing  to  tread  the  thorny  Path.  He  now 
takes  to  the  observance  of  the  Vratas  (vows),  which 
must  be  faithfully  adhered  to  if  he  will  rise  to  the 
next  pratima.  On  the  third  step,  soul-elevating 
meditation  must  be  practised  three  times  daily, 
which  can  only  be  done  where  the  observance  of 
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the  vows  in  the  second  pratima  has  sufficiently  sub¬ 
dued  individual  cravings  and  fleshly  longings  and 
appetites.  In  other  words,  the  third  pratima  is 
only  possible  after  perfection  has  been  attained  in 
the  second,  just  as  the  second  would  not  be  possible 
except  for  perfection  in  respect  of  Faith  in  the 
first.  The  fourth  pratima  imposes  a  severe  strain  of 
fasting,  and  cannot  be  endured  except  the  practis¬ 
ing  of  the  samayika,  as  enjoined  in  the  third,  be 
brought  to  unblemished  observance.  The  fifth  step, 
again,  means  a  severe  trial  for  the  aspirant ;  he 
has  now  to  give  up  ‘  live  ’  (fresh)  vegetables  and 
fruits  for  the  rest  of  his  days,  and  it  is  not  expected 
that  he  will  be  fully  successful  in  their  renunciation 
without  the  aid  of  the  merit  acquired  in  the  preced¬ 
ing  pratima.  The  taking  of  food  and  water  is 
discontinued  at  night  in  the  sixth  pratimo, ;  even 
medicines  must  not  be  taken  now  except  during 
the  day.  This  needs  all  the  force  of  will  acquired 
by  the  steady  rejection  and  limitation  of  dainties 
and  necessaries  in  the  previous  stages,  and  will  not 
be  possible  otherwise.  In  the  next  step,  the 
householder  must  give  up  sex-indulgence  altoge¬ 
ther  ;  not  even  in  thought  should  he  dwell  on  the 
subject  any  longer.  This  is  only  possible  fully 
where  the  sexual  cravings  have  ceased  to  find 
invigorating  stimulation  in  rich  and  exciting 
foods, ^  and  where  the  predominating  thought  in 
the  mind  is  deeply  tinged  with  the  vows  and  the 
snmayika  observance.  The  next  pratima  requires 
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the  giving  up  of  all  kinds  of  undertakings,  that  is, 
business.  All  sources  of  income  will  cease  now ; 
one  will  be  expected  to  live  only  on  what  one  has 
saved  up.  But  this,  only  too  obviously,  will  be 
impossible  for  anyone  whose  heart  is  still  set  on 
love  and  romance,  or  who  has  to  provide  food, 
ornaments  and  clothes  for  his  wife.  In  the  next 
pratima  the  savings  and  accumulations  also  go. 
This  can  naturally  be  practised  by  him  alone  who 
is  no  longer  engaged  in  making  money.  The 
wardrobe  is  reduced  on  the  next  step  to  very,  very 
small  dimensions,  and  on  the  next,  which  is  the 
last  pratima,  only  the  small  loin  strip  is  retained. 
Food  is  still  taken  with  the  family  or  elsewhere  by 
invitation  on  the  tenth,  but  only  as  a  matter  of 
pure  chance  (gift)  anywhere,  and  with  out  previous 
invitation,  in  the  eleventh  pratima. 

Thus,  a  higher  pratima  implies  unshaken 
steadiness  in  respect  of  the  previous  one  or  ones ; 
it  can  only  be  reached  after  perfection  is  attained  in 
the  observance  of  the  rules  of  conduct  appropriate 
to  the  previous  stages.  But  there  is  no  bar  to  o  ne’s 
observance  of  the  elements  of  the  variou  s  pratimas 
irregularly,  since  such  irregular  observ  ance  is,  as 
already  stated,  so  much  merit  gained  on  the  path  of 
Renunciation,  and  means  a  qualifying,  in  advance, 
for  a  more  rigid  observance  of  a  principle  later  on. 
In  this  way,  it  is  permissible  for  a  man  to  observe 
complete  celibacy,  enjoined  in  the  seventh  pratima, 
before  even  adopting  the  vows  of  the  second,  only 
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he  will  not  be  deemed  to  be  on  the  seventh  pTatimU, 
merely  because  of  such  observance  of  the  vow  of 
celibacy. 

Such  is  the  scheme  of  graduated  progress  on 
the  Path  of  Renunciation,  through  the  pratimas, 
in^  the  householder’s  stage  of  Right  Conduct,  in 
Jainism.  It  must,  however,  be  borne  in  mind  that 
renunciation  will  not  be  successfully  accomplished 
unless  the  order  embodied  in  the  pratimas  is 
observed.  Haphazard  effort  will  not  avail  a  man 
to  place  himself  on  a  higher  level.  This  is  one  of 
the  points  in  respect  of  which  the  perfection  and 
practical  utility  of  the  Jaina  rules  of  conduct  is 
paramount.  As  already  stated,  nothing  but  a 
practical  system  of  renunciatory  training  will  ever 
take  one  to  the  top,  that  is,  sannyasa,  which  is  the 
starting  point  on  the  Road  to  the  Goal.  Some  of 
the  rules,  especially  those  on  the  higher  steps, 
might  appear  to  be  hard,  but  no  one  is  obliged  to 
adopt  them.  They  are  not  hard  for  him  who  wants 
to  observe  them.  This  has  been  testified  to  by  actual 
experience  repeatedly  ;  and  the  best  advice  that 
can  be  given  to  anyone  who  finds  them  hard  is  not 
to  put  them  into  practice  till  such  time  as  he  finds 
that  he  cannot  refrain  from  adopting  them.  A 
time  does  come,  and  will  come,  in  the  life  of  everyone 
who  is  impressed  with  Right  Faith,  when  he  will 
not  be  able  to  restrain  himself  from  adopting  them. 
Till  that  time  does  come  there  is  no  compulsion  of 
any  kind  whatsoever,  and  one  need  only  undergo 
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as  much  of  the  disciplinary  training  as  one  likes. 
But  it  would  be  unfortunate  if  one  found  fault 
with  the  rules,  because  of  one’s  own  weakness  and 
lack  of  will  power  ;  for  that  would  be  an  indication 
of  lack  of  faith  and  scientific  appreciation  and  grasp 
of  the  doctrine  of  Truth. 


CONCLUSION 

“  Sin  is  the  enemy  of  the  soul,  and  virtue  its 
friend,  ’’—whoever  knows  the  Scripture,  reflecting,, 
constantly,  in  this  manner,  is  the  most  excellently 
wise  ! 


in « 511 


Whoever  turns  himself  into  a  Ratna  Karanda 
[Jewel  Case,  i.e.,  an  abiding  place]  of  faultless  wisdom, 
faith  and  conduct,  to  him  comes  success  in  all  his 
undertakings  in  the  three  worlds,  like  a  woman 
eager  to  join  her  lord  ! 
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cl?f5ft  TTf  g[^5rft^T  ^xE  I 
^S^^T- 

:  j  I H  o  M 

May  the  Goddess  of  True  Discernment,  who 
reveals  the  jotus-feet  of  the  Lord  of  the  Conquerors, 
make  me  happy  as  a  beautiful  woman  of  heavenly 
regions  gives  pleasure  to  a  lover  of  beauty  ;  may  she 
protect  me,  as  a  mother  of  unwavering  virtue  pro¬ 
tects  her  son  ;  and  may  she  sanctify  the  kula  (race 
or  clan),  as  a  virtuous  girl  [reflects  credit  on  her 
family]  ! 


Thus  ends  the  seventh  part,  descriptive  of  the  eleven 
prati'tnQs^  of  the  Ratna  Karan  da  Sravakachara  composed  by  Sti 
Samantabhadra  Swami  I 


Appendix  A 

HOUSEHOLDER’S  LIFE* 

(Deviations  and  Differences  of  Opinion) 

It  is  worth  noting  that  there  are  slight  differences 
of  opinion  amongst  the  authors  of  the  various  works 
on  the  Jaina  householder’s  conduct.  These  are, 
however,  concerned  with  the  earlier  stages  of  the 
householder’s  path  and  disappear  before  the  seventh 
pratima.  In  many  instances  they  would  also  appear 
to  be  due  to  mere  classification.  The  very  first  subject 
of  controversy  is  the  nature  and  number  of  the  mula 
gunas.  Sri  Amrita  Chandra  Suri  does  not  mention 
the  mula  gunas  separately  at  all  in  his  Purusartha 
Siddhopaya;  but  enumerates  them  under  the  first 
vow,  namely,  the  ahirhsa  anu  vrata.  Somadeva  Suri 
(see  the  Yasastilaka  Champu)  and  6ri  Devasenacharya 
(see  the  Bhava  Sangraha)  only  mention  the  refrain¬ 
ing  from  five  kinds  of  “  udambara”  fruits  and  the 
three  makaras  (things  whose  names  begin  with  the 
letter  m),  namely,  mansa  (flesh),  madya  (wine),  and 
madhu  (honey),  as  constituting  the  8  mula  gunas. 
This  is  also  the  view  of  Kavi  Raja  Malla  (see  the 
Panchadhyayi  and  the  Lati  Sangraha).  Sri  Amita- 
gati  Acharya  mentions,  in  his  Upasakachara,  the  3 
makaras,  the  5  udambaras  and  the  refraining  from 
food  at  night  as  the  mula  gunas.  The  number  in 
this  case  comes  to  9.  Pt.  Asadharji  gives  the  refrain¬ 
ing  from  (1)  stale  (foul)  butter,  (2)  food  at  nightf 


:f.  Reprinted  from  the  Jaina  Gazette  for  1929,  pp.  89-95. 
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(3)  unstrained  water,  (4-8)  the  five  udambaras,  and 
(9—11)  the  three  makdras  as  the  mula,gunas  in  one 
place  and  in  another  mentions  (1—5)  the  five  udam¬ 
baras,  (6)  stuti  (daily  worship),  (7)  mercy  {ahimsa), 
(8)  straining  water,  and  (9—11)  the  avoidance  of 
the  three  makdras,  in  their  place  (see  the  Sagara 
Dharmamrita).  Both  6ri  Samantabhadracharya  (the 
author  of  ^e  Ratnakaranda  ^ravakachara)  and 
6rl  ^ivakoti  Acharya  (see  the  Ratnamala)  hold  the  8 
mula  gunas  to  comprise  the  5  anu  vratas  and  the 
3  makdras.  ^rl  Jinasenacharya,  the  author  of  the 
Adi  Purana,  takes  the  same  view  of  the  mula 
gunas,  except  that  he  omits  madhu  (honey),  but 
substitutes  gambling  in  its  place.  All  this  was 
probably  due  to  the  exigencies  of  the  time  and 
place,  and  also  to  the  temperaments  of  the  different 
men. 

The  Swetambara  works  know  nothing  about  the 
mula  gunas.  In  the  description  of  their  second  guna 
vrata,  the  Bhogopabhoga  Parimdna  vow,  they  have 
enumerated  the  mula  gunas  (as  they  are  known  to  the 
Digambaras).^The  ^ravaka  Prajnapati,  ascribed  to 
6ri  Umasvati  Acharya,  does  not  even  once  refer  to  the 
mula  gunas ;  but  the  commentator  (6ri  Haribhadra 
Suri)  has  dealt  with  them  in  his  explanations.  Accord¬ 
ing  to  Hemachandracharya  (see  the  Yogasara),  the 
pious  householder  should  refrain  from  and  give  up 
the  following :  the  three  makdras,  stale  butter,  the 
five  udambaras,  things  that  are  the  abode  of  more 
souls  than  one,  food  at  night,  preparations  of  pulses 
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(with  milk  products],  edible  flowers,  foul  curds, 
rotting  grain,  and  the  like. 

The  next  point  of  divergence  is  the  subject  of 
what  may,  for  brevity’s  sake,  be  termed  food  at 
night.  We  have  already  seen  that  some  of  the 
authors  of  the  works  on  the  householder’s  conduct 
(Saint  Amitagati  Acharya  and  Pt.  Asadharji)  have 
counted  it  under  the  mula  gunas.  According  to 
6ri  Basunandi)  Acharya  (see  his  ^ravakachara),  food 
at  night  should  be  given  up  before  attaining  to  the 
first  pratima.  He  is  supported  by  Vamadeva  (the 
Bhavasangraha),  and,  as  already  stated,  by  Saint 
Amitagati  (the  Upasakachara).  Pt.  Asadharji  (the 
Sagara  Dharmamrita)  is  of  opinion  that  cereals 
should  be  given  up  first,  and  other  kinds  of  food 
gradually  as  the  aspirant  advances  further ;  but  in 
any  case  it  should  be  completely  given  up  by  the 
time  the  second  pratima  is  reached.  For  this 
reason  he  calls  the  giving  up  of  food  at  night  as  the 
sixth  anu  vrata  of  the  householder.  The  author  of  the 
Charitrasara,  Saint  Chamundarai,  insists  on  the  aban¬ 
doning  of  the  habit  in  the  second  pratima.  He  also 
regards  it  as  the  sixth  (minor)  vow.  6rl  Viranandi 
Acharya  also  describes  the  observance  as  the  sixth 
minor  vow,  but  his  language  has  reference  to  a 
saint’s  conduct  and  not  to  a  householder’s,  which  is 
somewhat  confusing.  The  saint,  according  to  him, 
should  refrain  from  taking  food  at  night  to  protect 
his  vows  (ahimsa  and  the  rest) ;  and  for  this  reason 
the  giving  up  of  food  at  night  is  the  sixth  anu  vrata. 
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All  the  above  writers  regard  the  sixth  pratima  of 
the  householder  as  concerned  with  the  giving  up  of 
sexual  indulgence  during  the  day,  limiting  it  to  the 
night  time.  On  the  other  hand,  SwamI  Samantabha- 
dracharya  (in  the  Ratna  Karanda  Sravakachara), 
Br.  Nerai  Datta  (see  Dharmopadesa  Piyusavarsa)  and 
Kavi  Raja  Malla  (see  the  Lati  Sanhita),  who  do  not 
count  the  giving  up  of  food  at  night  either  among 
the  mula  gunas  or  as  the  sixth  anu  vrata,  hold  the 
sixth  pratima  to  consist  in  the  giving  up  of  food, 
that  is  to  say,  refraining  from  eating  all  kinds  of 
foods  at  night.  They  do  not  seem  to  limit  the  sex 
function  to  the  night  time  at  any  stage  prior  to  the 
seventh  pratima,  where,  however,  it  is  totally 
eliminated.  According  to  Viranandi  Acharya,  only 
the  giving  up  of  (foods  prepared  from)  cereals  is 
implied  in  the  sixth  anu  vrata  ;  but  food  at  night 
should  be  given  up  completely  in  the  sixth  pratima, 
which  is  accordingly  only  concerned  with  the  ques¬ 
tion  of  food  at  night.  Nemi  Datta,  who  has  already 
been  referred  to,  distinctly  states  that  up  to  the 
sixth  pratima  one  can  take  water,  betel  leaf  and 
medicine  at  night ;  but  the  giving  up  is  unqualified 
in  that  stage. 

Refraining  from  food  at  night  for  the  householder 
is  not  specifically  dealt  with  by  the  Swetambara 
writers,  except  by  Hemachandracharya,  who  de¬ 
scribes  it  under  the  heading  of  Bhogopabhoga  Pari- 
mana  vrata  ;  but  there  is  no  mention  of  it  in  the 
Sravaka  Prajnapati  or  in  its  commentary  by  Sri 
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Haribhadra  Suri.  Their  principal  work  on  the 
householder’s  rules,  the  Upasakadasahga  Sutra,  too, 
is  silent  on  the  point.  On  the  other  hand,  the 
giving  up  of  food  is  clearly  counted,  as  the  sixth 
vrata  after  the  five  great  vows  of  asceticism, 
among  the  27  mula  gunas  of  saints,  in  the  Sweta- 
mbrian  Works. 

Differences  of  opinion  are  noticeable  about  the 
enumeration  and  also  the  characteristics  of  the  last 
seven  out  of  the  twelve  vows  of  the  householder, 
which  are  collectively  termed  Slla  vratas,  and 
divided  into  three  Guna  and  four  Sik§a  vows. 
According  to  Sri  Kundakundacharya  Saint  (see 
the  Charitra  Pahuda)  the  Guna  vratas  are,  the 
Dig,  the  Anarthadanda  and  the  Bhogopabhoga 
Parimana,  while  the  Silc§a  vratas  are  the  Samayika, 
the  Pro§adhopavasa,  the  Atithipujana  and  the  Salle- 
khand.  6ri  Devasenacharya  (see  the  Bhava  San- 
graha)  and  Saint  &vakoti  Acharya  (see  the  Ratna- 
mala)  have  taken  the  same  view.  The  author  of  the 
Tattvarthadhigama  Sutra,  Saint  Umasvati,  regards 
the  Dig,  the  Desa  and  the  Anarthadanda  vows  as 
Guna  vratas,  Si.'adtYve  Samayika,  the  Prosadhopavasa, 
the  Bhogopabhoga  Parimana  and  the  Atithisamvibha- 
ga  as  the  Sik§a  vratas.  His  view  is  shared  by  6ri 
Pujyapada  (see  the  Sarvartha  Siddhi),  by  Saint 
Somadeva  (see  the  Yasastilaka  Champuj,  by  Sri 
Chamundarai  (see  the  Chari trasara),  by  Saint  Amita- 
gati  (see  the  Subhasita  Ratna  Sandoha  and  Dharma 
Pariksa),  and  by  6ri  Hari  Chandra  (see  the  Dharma 
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Suryabhyudaya).  Sallekhana  is  not  counted  among' 
the  vo'ws  of  the  householder  either  by  Saint  Umasvati 
and  those  other  acharyas  ■who  share  his  'view,  or 
by  Vidyanandi  who  is  responsible  for  a  commentary 
on  Umasvati’s  Sutra.  This  is  one  of  the  points  of 
difference  between  the  two  views  ;  the  other  is 
that  while  St.  Kundakundacharya  includes  the 
Bhogopabhoga  Parimana  in  the  Guna  vratas,  and 
omits  the  Desavakasika  altogether,  Umasvati  counts 
the  Desavakasika  as  the  second  Guna  vrata, 
and  transfers  the  Bhogopabhoga  Parimana  to  the 
second  category  of  Siksa  vows,  eliminating  there¬ 
from  the  Sallekhana  vow,  as  already  pointed  out. 
A  third  set  of  authorities  on  the  householder’s  path 
go  back  to  the  enumeration  of  the  Guna  vratas  as 
given  by  Sri  Kundakundacharya,  namely,  the  Dig, 
the  Anarthadanda  and  the  Bhogopabhoga  Parimana 
vratas— but  place  the  Desdvak'aMka,  the  Sama- 
yika,  the  Prosadhopavasa,  and  the  Vaiyavrittya  as 
the  four  Siksa  vows.  This  class  is  represented 
by  Swami  Samantabhadracharya  and  Pt.  Asadharji 
(see  the  Sagara  Dharmamrita). 

Swam!  Kartikeya  (see  the  Anupreksa)  transfers 
the  Desavakasika  to  the  fourth  place  among  the 
Siksa  vratas,  from  the  first,  as  given  in  the  enu¬ 
meration  according  to  Samantabhadracharya,  and  ex¬ 
tends  its  scope  to  include  the  imposing  of  restraints 
in  regard  lo  sense-gratification,  which  overlaps  the 
functions  and  scope  of  the  Bhogopabhoga  Parimana 
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_  According  to  Sri  Jinasenacharya,  the  author  of  the 
Adi  Purana,  the  Guna  vratas  are  three,  the  Dig,  the 
De^avakakika,  and  the  Anarthadanda.  The  Bhogo- 
pabhoga  Parimdna  is  also  a  Guna  vrata.  The  Siksa 
vratas  are  the  Samayika,  the  Prosadhopavasa, 
the  Atithipujana,  i.e.,  worship  of  saints,  and 
Sannyasa.  This  gives  us  not  three  but  four  Guna 
vratas  ;  but  probably  the  saint  understood  the  Dig 
and  the  Desdvakasika  vows  to  constitute  but  one 
vrata,  inasmuch  as  the  Desavakasika  is  only  an 
enlargement  of  the  scope  of  the  Dig  vrata.  The 
inclusion  of  Sannyasa  iSallekhand)  in  the  list  of  the 
Siksa  vows  refers  back  to  the  enumeration  of 
St.  Kundakundacharya. 

Vasunandi  (see  the  Sravakachara)  leaves  out 
the  Samayika  and  the  Prosadhopavasa  from  the 
category  of  the  Sila  vows.  According  to  him  the 
Dig,  the  Desavakasika  and  the  Anarthadanda  are 
the  Guna  vratas,  and  Bhoga  Virati,  Paribhoga 
Nivritti,  the  Atithi  Samvibhaga  and  the  Sallekhana 
are  the  Siksa  vows.  No  doubt,  this  also  gives 
us  the  number  of  the  Sila  vratas  as  seven  ;  but 
Bhoga  Virati  and  Paribhoga  Nivritti  are  merely 
two  parts  of  the  old  Bhogopabhoga  Parimana  vrata. 
The  inclusion  of  Sallekhana  among  the  Sik§a 
vratas  is  also  to  be  noted.  Probably  the  saint  has 
left  out  the  Samayika  and  the  Pfosadhopavasa 
vows  from  the  category  of  Sila  vratas  because 
of  their  being  subjects  of  special  pratimas,  the 
Samayika  being  covered  by  the  third  and  the 
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Pro§adhopavasa  by  the  fourth  pratimas  respec¬ 
tively. 

According  to  the  Swetambaris  (1)  the  Dig, 
(2)  the  Upabhoga  Parimana,  (3)  the  Anarthadanda, 
(4)  the  Samayika,  (5)  the  Desavakasika,  (6)  the  Pro- 
§adhopavdsa,  and  (7)  the  Atithi  Samvibhdga  are  the 
seven  Sik§a  vratas.  They  are  termed  Siksa  vratas 
en  bloc  in  their  Upasakadasa.  Hemchandracharya 
(see  the  Yoga  Sastra),  Siddhasena  and  Yasobhadraji 
have  termed  the  first  three  of  these  vows  Guna, 
and  the  remaining  four  as  SifcsS,  vratas. 

Such  are  the  differences  of  opinion  among  the 
Jaina  authorities  and  authors  as  regards  the  rules 
to  be  observed  by  the  householders  generally.  As 
stated  before,  these  differences  do  not  amount 
to  anything  like  real  divergencies,  and  are  mostly 
due  to  different  classifications,  inasmuch  as  the 
line  of  demarcation  between  the  Guna  and  Sik^a 
vratas  may  be  seen  to  overlap  when  the  subject  is 
approached  from  different  standpoints.  For  in¬ 
stance,  the  Desavakasika  vow  which  is  intended  to 
narrow  down  the  field,  and,  therefore,  to  enlarge 
the  scope  of  the  Dig  vrata,  may  well  be  classed  as 
a  Guna  vrata,  since  the  narrowing  down  of  the  field 
of  activity  is  calculated  to  increase  the  merit 
of  ahimsa  and  the  other  vows,  while  from  the 
point  of  view  that  it  is  mostly  helpful  in  study  and 
meditation,  it  is  clearly  one  that  falls  within  the 
category  of  Sik^a  vows.  According  to  Sri  Vasu- 
nandi  Acharya,  the  Desavakasika  vow  consists  in 
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refraining  from  visiting  a  country  where  causes  that 
interfere  with  the  observance  of  the  five  principal 
vows  are  found  to  be  existing  ;  but  this  is  only  his 
view.  He  has  also  taken  a  somewhat  peculiar  view 
of  the  Anarthadanda  vow,  which  he  defines  as 
including  the  use  of  false  weights  and  measures. 
This,  however,  would  appear  to  be  the  subject  of 
the  third  principal  vow  that  relates  to  stealing. 
Probably  the  error  is  due  to  hasty  diction  or  copy¬ 
ing. 

As  already  stated,  these  differences  do  not  mean 
any  real  splits.  They  merely  mark  the  limits  of  the 
latitude  allowed  on  the  path  of  Renunciation  to  the 
aspiring  soul.  The  things  to  be  given  up  are  the 
same  ;  at  best  only  -the  order  of  their  giving  up 
varies.  Finally,  in  the  seventh  pratima  all  the 
deviating  lines  become  merged  in  one  path,  which 
is  common  for  all  thereafter. 


Appendix  B 
YOGA-SAMADHI 

Samadhi  is  the  culmination  of  the  process  of 
Self-realization.  Those  who  realize  the  Self  fully  are 
said  to  be  in  samarfM.  You  may  think  of  the  Self 
or  talk  about  it,  but  you  are  not  in  samadhi  ;  it  is  im¬ 
possible  to  realize  the  Self  except  in  samadhi. 

Realization  of  the  Self  means,  for  the  above 
reason,  not  thinking  or  talking  about  the  Self,  but 
feeling  yourself  to  be  the  Self,  that  is  to  say,  that 
you  do  then  actually  enjoy  the  privileges  and  prero¬ 
gatives  appertaining  to  the  Self.  The  Self  in 
samadhi  functions  fully  without  any  kind  of  limi¬ 
tation.  Outside  the  samadhi,  the  Self  does  not  func¬ 
tion  fully.  To  put  the  same  thing  in  different 
words,  samadhi  is  attained  only  when  the  Self  is 
able  to  function  fully.  Before  that  stage  is  reached, 
the  Self  may  be  trying  to  function  fully,  but  it  is 
not  doing  so  actually. 

The  idea  of  functioning  with  reference  to  the 
Self  is  this  :  the  Self  is  a  substance— a  some¬ 
thing  which  subsists  by  itself— and  no  substance 
is  conceivable  or  found  in  nature  devoid  of  an 
appropriate  function.  The  Self  is  an  intelligent 
substance  ;  it  is  pure  intelligence  by  nature.  Matter 
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is  found  only  in  association  with  the  impure  ego  ; 
the  pure  Ego  is  absolutely  free  from  matter.  Matter 
clogs  the  functioning  of  the  ego-substance  ;  when 
matter  is  removed  from  the  constitution  of  the  ego, 
the  ego-substance  begins  to  function  fully,  unham¬ 
pered  by  any  inimical  external  agent. 

There  are  two  chief  natural  functions  which  are 
found  in  the  ego-substance;  (1)  knowing,  and  (2) 
(enjoying)  happiness.  The  limited  ego  possesses 
knowledge  in  a  limited  way  ;  the  purified  Ego  enjoys 
unlimited  knowledge.  It  should  be  remembered  that 
knowledge  is  a  function  of  the  intelligent  substance  of 
the  ego  {vide  Jaina  Psychology),  and  does  not  come 
from  without.  Happiness,  too,  is  an  attribute  of  the 
soul-substance.  Physical  pleasure  and  pain  appertain 
to  the  bodily  existence,  but  spiritual  happiness 
appertains  to  the  nature  of  the  Ego  himself.  In  the 
constitution  of  the  finite  ego,  rendered  so  by  the 
crippling  companionship  of  matter,  happiness  and 
knowledge  are  limited  ;  but  when  purity  of  the 
■spiritual  nature  is  attained,  both  knowledge  and 
happiness  are  enjoyed  to  an  unlimited  extent.  The 
Ego  is  then  absolutely  omniscient  and  always  bliss¬ 
ful.  ThesamadM  of  Self-realization  is,  therefore, 
the  state  which  is  filled  with  inner  illumination  and 
overflowing  joy  ! 

The  obstacles  to  the  samadhi  of  Self-realization 
are  of  two  kinds,  the  physical  and  the  mental.  The 
physical  obstacles  consist  in  matter,  which  exercises 
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a  crippling  influence  on  the  soul-substance ;  the 
mental  ones  consist  in  thoughts  and  feelings  (de¬ 
sires,  passions  and  the  like)  which  cause  the  inflow 
of  matter  into  the  soul,  and  are  thus  instrumental 
in  perpetuating  its  bondage.  The  rule  is  that  with 
every  thought,  word  and  deed,  a  kind  of  subtle, 
invisible  material,  that  is,  matter,  flows  into  the 
soul  {vide  Jaina  Psychology;.  This  inflow  has  to  be 
stopped,  and  complete  separation  between  spirit- 
substance  and  matter  has  to  be  effected  if  the  ego 
is  to  be  set  free  from  limitations.  The  stoppage 
of  the  incoming  of  matter  as  well  as  the  removal 
of  the  matter  in  combination  with  the  soul  can 
be  effected  by  Self-contemplation,  not  by  mere 
thinking  or  talking  about  the  Seif.  And  since 
matter  only  accompanies  the  three-fold  activity  of 
the  ego  as  described  above,  namely,  physical,  mental 
and  vocal,  in  the  final  samadhi  of  Self-contemplation 
all  these  three  modes  of  activity  will  have  to  be 
eradicated.  The  final  samUdhi  is,  therefore,  de¬ 
scribed  as  nirvikalpa  (without  agitation  or  excite¬ 
ment).  The  preliminary  stage  of  the  same  process 
when  Self- contemplation  is  merely  initiated,  is, 
accordingly,  termed  savikalpa  (with  agitation  or 
excitement).  In  the  last-named  stage,  the  Self  is  not 
free  from  agitations  (activity)  fully,  but  it  marks  the 
commencement  of  pure  Self-contemplation.  The 
difference  between  the  two  stages  should  be  clearly 
understood  :  in  the  initial  stage,  thought,  word,  and 
concentration  on  the  physical  centres  {Yoga chakras) 
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are  found  to  characterize  the  ego’s  activity  ;  in  the 
final  one,  which  is  the  real  somadhi,  thought,  word 
and  all  forms  of  Yogic  concentration  are  gone  ;  the 
thinker  is  replaced  by  the  Knower,  the  seeker  by 
the  Enjoyer  ;  activity  by  Rest  itself  !  The  divinity 
of  the  soul  is  then  fully  manifested,  like  the  sun 
revealed,  in  all  its  splendour,  on  the  dispersal  of  the 
clouds.  Outside  in  the  world  the  clouds  may  re¬ 
gather  and  cover  up  the  glorious  face  of  the  sun 
once  more  ;  in  the  spirit-substance,  when  once  the 
veil  of  matter  is  dispersed,  there  is  no  reforming 
of  it  afresh. 

Briefly  put,  the  obstacles  to  Self-realization 
consist  mainly  in  one’s  mental  states,  that  is.  long¬ 
ings,  cravings,  passions,  emotions  and  also  certain 
minor  propensities  like  joking,  which  interfere 
with  the  fixity  of  the  mind  on  the  Self.  All  these 
have  to  be  completely  destroyed  if  the  nirvikalpa 
samadhi  is  to  be  attained.  It  is  through  them  that 
matter  approaches  the  pure  divine  substance  of  the 
soul.  When  they  are  no  longer  in  operation  no 
further  influx  of  matter  is  possible  into  the  soul. 

By  what  power  or  force,  then,  are  the  obstacles 
to  be  destroyed  ?  The  nature  of  the  obstacles  really 
explains  the  nature  of  the  force,  that  is,  to  destroy 
them.  The  obstacles  are  constituted  by  the  ego’s 
longings  and  cravings  and  other  minor  forms  of 
desires  and  propensities  ;  their  antidotes  are  their 
antitheses,  that  is,  their  opposites.  The  body  must 
be  so  trained  that  it  shall  cease  altogether  to  have 
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any  longings  for  the  sense  of  ease  and  comfort,  and 
shall  remain  unruffled  and  undisturbed  by  any  and 
every  kind  of  adverse  influence,  remaining  impervi¬ 
ous  even  to  extremes  of  heat  and  cold  as  well  as  to 
the  stinging  of  harmful  insects.  If  a  yogi  is  thrown 
off  his  mental  equilibrium  by  bodily  discomfort  or 
the  stinging  of  a  gnat,  he  has  no  right  to  aspire  to 
attain  to  the  supreme  samadhi,  and  had  better 
attend  to  his  bodily  comforts.  The  true  yogi  knows 
the  value  of  bodily  disregard,  and  does  not  flinch 
from  deadening  his  fleshly  sensitivity  with  his  whole 
heart.  Success  shall  have  been  attained  only  when 
the  body  has  completely  ceased  to  be  a  source  of 
distraction  to  the  aspiring  soul.  It  should,  therefore, 
be  a  duly  recognized  part  of  the  daily  training  for 
samadhi  to  control  the  bodily  disturbance. 

Mental  longings  are  also  very  difficult  to  deal 
with.  The  mind  follows  the  trail  of  desire  without 
the  least  hesitation.  Whatever  fascinates  attention 
immediately  leads  the  thought  astray,  and  some¬ 
times  it  is  so  all-engrossing  as  to  cause  a  complete 
oblivion  of  the  higher  aim.  How  is,  then,  the  mind 
to  be  controlled  ?  Only  in  one  way  :  by  regularly 
renouncing  the  taste  for  worldly  joys  and  attractions. 
There  is  no  other  way  to  do  it.  If  a  man  does  not 
apply  himself  regularly  to  eradicate  his  desiring 
nature,  but  hopes  to  attain  to  the  perfection  of 
contemplative  realization  in  samadhi,  his  search  is 
for  a  mare’s  nest,  which  will  never  bring  him  any 
kind  of  satisfaction.  In  ordinary  daily  life,  the 
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curbing  of  desire  must,  therefore,  be  practised,  to 
enjoy  relief  from  mental  disturbance  at  the  time 
of  the  samadhi.  Years  of  hard  work  are  implied  in 
this.  Speech,  too,  at  times,  though  not  so  frequently 
as  the  body  and  the  mind,  constitutes  a  source  of 
distraction.  It  must  also  be  brought  under  complete 
control  if  samadhi  is  to  be  perfected. 

The  training  for  the  yoga  samadhi  is  continued 
for  years,  and  perhaps  through  several  successive 
lives.  What  is  acquired  in  one  life  is  not  lost  by 
death  ;  it  is  carried  over,  in  the  form  of  the  modi¬ 
fication  of  the  will,  into  the  next  incarnation,  and 
becomes  a  helpful  factor  in  the  attainment  of  suc¬ 
cess  later  on. 

All  kinds  of  worldly  desires  and  interests  and 
longings  are  to  be  given  up  ;  but  in  the  beginning 
only  the  following  should  be  renounced  : 

(1)  causing  injury  to  a  being  of  the  animal 

kingdom  or  man,  which  implies  refraining 
from  hunting,  shooting,  fishing,  the  use 
of  fish,  flesh,  eggs  and  furs  ; 

(2)  lying  ; 

(3)  stealing  •, 

(4)  sexual  passion,  that  is  to  say,  the  con¬ 

fining  of  the  sex  function  to  only  one 
member  of  the  opposite  sex  in  matrimony, 
prostitution  and  adultery  being  given  up  ; 

(5)  attachment  to  worldly  goods,  which  means 

lessening  of  one’s  possessions  and  of  the 
longing  for  material  prosperity  and  for 
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the  abundance  of  worldly  goods.  This 
implies  the  giving  up  of  gambling  in  all 
its  forms. 

These  are  technically  known  as  yamas.  The 
word  ‘yama’  signifies  death,  and  because  these 
renunciations  are  adopted  for  life,  that  is  to  say, 
till  death,  they  are  termed  yamas.  The  aspiring 
soul'  should  seek  to  perfect  itself  in  these  yamas  in 
the  first  instance,  and  then  when  it  is  able  to 
observe  them  all,  without  blemish,  it  should  practise 
them  in  a  severer  form  which  is  intended  for  the 
saint.  The  saint’s  life  is  one  of  great  severity, 
which  he  cheerfully  and  eagerly  adopts.  He  does 
not  marry,  and  imposes  a  vast  number  of  additional 
restrictions  on  himself  whereby  he  expects  to  des¬ 
troy  the  very  root,  so  to  speak,  of  the  tree  of 
desire,  from  his  heart.  The  rules  applicable  to  this 
stage  should  be  studied  in  my  Sannyasa  Dharma. 
Those  applicable  to  the  householder  are  given  in 
the  Householder’s  Dharma.  The  householder, 
too,  should  adopt  additional  vows,  periodically  (for 
limited  periods  of  timel,  to  be  able  to  restrain  his 
mind  progressively.  These  are  technically  known 
as  niyamas,  and  will  be  found  enumerated  under 
the  twelve  vows  of  the  householder  in  the  House¬ 
holder’s  Dharma. 

Speech,  the  third  cause  of  obsti'uetion  to  samadhi, 
must  also  be  restrained  to  what  is  sweet  and  truthful 
and  desirable  ;  all  obscenity  of  expression  must  be 
abandoned  at  once.  The  tendency  for  an  oppressive 
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sense  of  humour  should  be  nipped  in  the  bud,  and 
even  the  less  harmful  propensity  for  joking  should 
be  given  up  in  sannyasa  isainthood;.  The  saint  has 
far  more  precious  things  to  think  of  than  indulging 
in  a  joke. 

The  daily  practice  should  be  so  combined  that 
all  the  three  forms  of  restrictions  may  be  exercised 
through  it.  According  to  the  yogis,  there  are  eight 
limbs  of  the  process  which  is  to  culminate  in  the 
realization  of  the  Self,  termed  samadhi.  The  very 
first  is  yama,  which  has  already  been  explained  as 
the  adoption  of  the  five  vows  of  the  householder. 
This  is  absolutely  necessary  ;  so  is  the  renouncing 
of  further  worldly  activity,  covered  by  the  niyamas, 
which  constitute  the  second  limb  of  the  yoga 
samadhi.  It  is  only  when  the  desiring  nature  has 
subsided  considerably  that  the  wandering  of  the 
mind  will  be  checked.  The  yama  and  the  niyama 
(limbs)  must  therefore  be  perfected  first  of  all  by 
the  aspirant  after  Self-realization. 

The  next  thing  is  the  controlling  of  the  bodily 
pose.  You  must  not  be  moving  and  shifting  about, 
nor  changing  the  posture  from  time  to  time  while 
engaged  in  soul-engrossing  contemplation.  This 
will  only  be  possible  when  you  have  become  alto¬ 
gether  impervious  to  bodily  sensations,  that  is  to 
say,  when  your  will  has  become  fully  accustomed  to 
bear  the  suffering  from  the  inclemency  of  the 
weather  and  the  bite  of  the  stinging  insects.  The 
aim  must  be  to  deaden  the  skin  to  all  kinds 
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of  sensations,  so  that  they  are  not  felt.  There 
is  nothing  to  be  alarmed  at  in  this  either  ;  every 
yogi  has  accomplished  this  for  himself  in  the  past. 
It  is  just  a  question  of  habit,  and  nothing  more. 
The  Indian  cultivator  ploughs  his  field  in  the 
middle  of  the  hottest  day  with  his  body  and  head 
bare ;  but  he  is  used  to  it,  and  does  not  mind  it. 
You  and  I  cannot  do  it  without  the  risk  of  grave 
consequences,  indeed.  The  sensitivity  of  the  skin  is 
thus  altered  with  habit.  You  should  rely  on  habit 
also  if  you  are  aiming  at  the  perfection  of  samadhi. 

The  posture  which  is  recommended  mostly  is 
the  sitting  one,  with  legs  crossed  and  interlocked, 
as  Illustrated  in  the  case  of  the  Images  of  the 
Jaina  Tirtha-fiikaras,  or  the  standing  posture  also 
well  illustrated  by  the  Tirthamlcaras’  Statues.  But 
any  posture  would  do  if  you  can  retain  it  for 
48  minutes  at  a  stretch  without  feeling  ill  at  ease. 

After  posture  comes  pranayama,  that  is,  breath¬ 
ing,  which  is  the  fourth  limb  of  the  process.  Breath¬ 
ing  is  helpful  in  keeping  the  body  in  health,  and 
has  its  uses  outside  the  process  of  samadhi,  in  this 
way.  But  the  real  value  of  pranayama  to  samadhi 
lies  in  the  aid  which  is  derived,  through  it,  in 
curbing  the  wandering  mind  at  the  time  of  Self¬ 
contemplation.  It  should  be  understood  that  religion 
is  not  primarily  concerned  with  the  rules  of  health  ; 
but  when  the  mind  seeks  to  evade  the  restraining 
influence  of  the  yamas  and  the  niyamas,  and 
becomes  a  disturbing  factor  in  the  yoga  process, 
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then  breathing  has  its  great  value  as  an  additional 
check  on  its  unsteadiness.  However,  as  said  above, 
it  is  only  the  mind  that  has  already  been  greatly 
brought  under  restraint,  through  the  yamas  and 
the  niyamas,  that  will  prove  docile  and  tractable 
under  pranayama,  not  the  one  that  is  not  accustomed 
to  restraints. 

The  next  limb  of  the  yoga  samadhi  is  known  as 
pratyaMra,  which  means  “gathering  towards.” 
The  idea  is  that  of  isolating  the  subject  of  concentra¬ 
tion,  in  other  words,  the  exclusion  of  all  thoughts 
foreign  to  the  Self,  which  is  the  subject  of  contem¬ 
plation. 

Next  is  dharana,  which  signifies  special  forms 
of  meditation,  e.g.,  picturing  oneself  in  the  form 
of  the  Deified  Beings,  Tlrthamkaras  and  Siddhas 
(Perfect  Souls).  Several  forms  of  dharana  are 
given  in  my  Practical  Dharma  and  in  the  Key 
of  Knowledge,  which  should  be  read  in  this 
connection. 

Dhyana,  which  is  the  seventh  limb  of  the  yoga 
process,  means  concentrated  mental  activity.  In 
the  final  stage  dhyana  only  means  Self-feeling,  for 
words  and  mental  pictures  both  vanish  when  the 
soul  is  able  to  feel  its  own  being  and  presence.  At 
first  the  attention  is  fixed  in  the  process  of  Self¬ 
feeling  on  certain  of  the  bodily  centres— the  eyes, 
the  front  part  of  the  nose,  the  heart  and  the  like— 
and  finally,  when  the  body  itself  is  cast  off,  the 
Self  realizes  itself  directly,  without  the  intervention 
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of  any  kind  of  instrumentality.  This  is  Self-realiza¬ 
tion,  and  samadhi,  which  is  the  perpetual  state  of 
Siddhas  (the  Souls  that  have  attained  to  Godhood), 
who  are  rid  of  matter  for  good. 

The  practical  training  for  samadhi  for  the 
householder,  as  practised  daily  by  the  Jainas, 
consists  in  the  following  process  ; 

(1)  adoration  of  the  Tirthamkaras,  to  impress 

the  mind  with  the  attributes  of  the  divinity 
attained  by  Them  ; 

(2)  obeisance  to  one  of  the  Tirthamkaras,  to 

impress  on  the  mind  the  fact  that  men  have 
attained  to  the  Supreme  Status  of  Tirlham- 
karahood  (GoDHOOD)  ; 

^3)  repentance  for  the  faults  co  nmitted  in  the 
interval  since  the  last  samod/ii-process,  in 
violation  of  the  yamas  and  the  niyamas  ; 

(4)  the  forming  of  fresh  resolutions  to  attack 

further  faults  and  blemishes  of  character, 
not  covered  by  the  yama  and  niyama  vows  ; 

(5)  cultivation  of  the  spirit  of  indifference  and 

equanimity  ; 

(6)  bodily  disregard. 

At  the  end  of  the  process  the  aspirant  should 
be  a  better  man,  if  he  has  really  gone  through  it 
conscientiously.  It  may  be  pointed  out,  with 
reference  to  the  sixth  item,  namely,  the  bodily 
disregard  of  the  Jaina  process,  that  it  is  intended 
to  develop  the  sense  of  detachment  from  worldly 
concerns  more  perfectly  and  fully  than  the  yamas 
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and  the  niyamaa.  The  aspirant  during  its  practice 
actually  regards  himself  as  dead  to  all  earthly 
and  non-Self  concerns,  and  will  not  stir  to  save 
himself  even  if  his  clothes  catch  fire,  during  its 
observance.  Its  duration  is  the  time  required  to 
repeat  the  namokara  mantram,  which  is  given 
below,  nine  times : 

Namo  Arhantanam  (Salutation  to  the  T'cr- 
thamkaras)  ; 

Namo~ Siddhanam  (Salutation  to  the  Siddhas) ; 

Namo  Aieryanam  (Salutation  to  the  Leaders 
of  Saints) ; 

Namo  Uvajjhaydnam  (Salutation  to  Learned 
Saints) ; 

Namo  Loye  Savvasahunam  (Salutation  to  all 
Saints  generally). 

If  the  aspirant  fears  for  his  life,  this  shows 
that  he  is  not  yet  qualified  for  the  practising  of 
the ‘two  minutes’ silence,  ’  and  should  not  under¬ 
take  it.  There  is  no  harm  in  not  observing  the 
practice;  but  if  a  person  does  undertake  it  and 
flinches  from  its  severity,  in  the  midst  of  the 
observance,  he  will  be  in  danger  of  becoming 
demoralised,  which  would  mean  a  greater  loss  than 
gain.  There  is  little  or  no  merit  in  merely  sitting 
or  standing  mute  for  the  space  of  ‘  two  minutes, 
unless  the  attention  be  turned  to  the  Self  at  the 
time,  and  unless  there  be  present  in  the  mind  the 
determination  to  regard  oneself  as  dead  to  all  the 
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non-Self  concerns  (including  the  bodily  welfare)  all 
along.  After  the  termination  of  the  ‘  two  minutes  ’ 
one  is  free  to  revert  to  one's  normal  life  as  a  house¬ 
holder.  The  saint  is,  however,  expected  to  be  ever 
ready  to  face  death  any  moment  of  his  life,  and  his 
disciplinary  training  is  consequently  more  unbending 
than  the  householder’s. 

From  what  has  been  said  above  it  follows  that 
only  he  who  is  endowed  with  Right  Faith  and  Right 
Knowledge  and  also  (at  least  partially)  with  Right 
Conduct  may  aspire  to  attain  to  samadhi.  For  those 
not  so  endowed  it  is  useless  to  think  of  it.  They  will 
first  of  all  not  be  drawn  to  it ;  and  if  they  are  attract¬ 
ed  to  it  for  some  other  than  a  purely  spiritual  reason, 
they  will  never  be  able  to  bring  themselves  round  to 
undergo  the  disciplinary  training,  which  is  the 
commencement  of  Right  Conduct.  Many  people 
who  take  to  j/oflia-practice  with  the  object  of  acquir¬ 
ing  occult  and  mysterious  powers  fail  to  attain  any¬ 
thing  for  the  above  reason. 

It  is  worth  while  to  note  that  real  power  lies 
in  Right  Faith  itself,  and  nothing  else.  For  all 
the  force  in  our  sensory-motor  organisms  is  placed 
at  the  disposal  of  desire,  and  desire  itself  is 
controlled  by  belief  (faith).  What  is  believed  to  be 
useful  for  the  individual  becomes  the  nucleus  of  an 
impulse  that  is  to  furnish  the  motive  power  for 
bodily  activity.  The  destruction  of  the  harmful, 
too,  is  only  an  indirect  way  of  securing  the  desir¬ 
able  (the  well-being  of  the  Self).  The  central-most 
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place  is  given  to  the  object  of  desire  in  the  focus  of 
attention  whence  all  voluntary  movements  originate. 
Faith  attaches  the  point  of  attention  now  to  one 
object  and  again  to  another,  as  the  beliefs  change. 
If  I  believe  that  A  will  be  the  most  suitable  object 
for  me,  I  shall  lavish  all  my  praise  and  effort  on  A. 
But  if  I  am  subsequently  led  to  think  that  not  A  but 
B  is  the  proper  thing  for  me  to  secure,  I  shall 
immediately  transfer  my  affection  from  A  to  B. 
This  only  means  that  I  place  A  in  the  centre  of 
my  attention  at  one  time,  and  then  B,  in  its  place, 
at  another. 

Right  Faith  has  preference  over  all  other 
beliefs,  inasmuch  as  it  releases  the  psychic  and 
spiritual  ‘rhythms’  (forces)  of  the  Ego  from  the 
bondage  of  matter.  Many  kinds  of  miracles  are 
known  to  have  been  performed  by  the  spiritually 
awakened  men  in  the  past  ;  and  miracles  are  not 
lawless  things  by  any  means. 

It  would  seem  that  the  entertainment  of  the 
belief  in  the  Divinity  of  the  Soul  itself  goes  a  long 
way  to  rouse  the  Ego  from  the  state  of  lethargy, 
and  the  practising  of  the  daily  Self-contemplation, 
in  the  proper  way  in  samadhi,  then  becomes  helpful 
in  the  realization  of  the  higher  potencies  and 
rhythms  of  the  Spirit-substance,  now  lying  dormant 
and  crippled  under  the  benumbing  influence  of 
matter. 
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